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Author's Submission 

Vedanta Deepa is one of the nine monumental gems 
of compositions of Bhagavan Ramanuja. The nine works of 
Ramanuja are Sri Bhashyam, Vedantha Deepa, Vedantha 
Sara, Vedartha Sangraha, Srimad Geeta Bhashya, 
Sharanagathi Gadyam, Sri Ranga Gadyam, Sri Vaikunta 
Gadyam and Nitya Grantham. The order of composition 
of all these works cannot be exactly determined. From 
internal evidence we understand that Vedartha Sangraha 
was written before Sri Bhashyam. Similarly we understand 
that Vedanta Deepa was written after Sri Bhasya. The three 
celebrated gadyas might have been written after the other 
compositions. Ramanuja has written three commentaries 
on the Vedanta Sutras. The Sri Bhashyam is an extensive 
and exhaustive commentary on the Vedanta Sutras, wherein 
he discusses thoroughly the view points of other schools 
and establishes the philosophy enshrined in the sutras 
stoutly. The commentary on the first four of the Vedanta 
sutras is a significant contribution of Ramanuja wherein he 
establishes the essential nature of Brahman as qualified by 
all auspicious qualities and die nature of the means of 
spiritual perfection as Upasana. For making the doctrine 
easily comprehended Ramanuja has explained the 
significant meaning of the Vedanta sutras by analysing the 
main issues, omitting all serious dialectics, in his second 
commentary Vedanta Deepa. For the sake of brevity he has 
not sacrificed the main issues in the Deepa. The Deepa 
makes the doctrine clearly understood without any 
confusion. The Vedanta sara is a much more brief 
explanation of the meanings of the Vedanta sutras. These 
three commentaries serve the purposes of different kinds 
of aspirants and are complementary to one another. 
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Vedanta Darshana is one of the six systems of Indian 
Philosophy. The term "Darshana" used to signify the system 
of philosophy is derived from the root "Drsh" - "To see". 
As taught in the scriptures one has to realise or see the 
ultimate Reality as mentioned in 3llcHH H^^and I 

Earnest seekers of truth have pondered over the ultimate 
Reality in this universe and have arrived at different 
conclusions. These conclusions are reflected in the different 
schools of thought that have been propounded by them. 

These schools of thought can be broadly classified into 
two classes viz., Orthodox systems that uphold the 

authenticity of the Vedas and hetrodox 

systems that do not admit the authority of the Vedas or 
The Nastika darshanas are - 1. Charuvaka 
darshana or materialistic view. 2. The Jaina system of 
philosophy and 3. The Buddhist philosophy. The 
materialism of the charuvak’as is opposed by all other 
systems. The astika darshanas are - The Sankhya Darshana 
propounded by Kapila, The Yoga system propounded by 
Patanjali, The Nyaya Darshana propounded by Gautama, 
The Vaisheshika Darshana promulgated by Kanada, The 
poorvamimamsaka darshana propounded by Jaimini and 
the Vedanta darshana propounded by Badarayana Vyasa. 
Of these six systems the Vedanta darshana is the only 
system that is prevalent in different forms even today. The 
yoga darshana is popular in the aspect of yogic practices 
only. 

The Vedanta darshana is the finest flower of vedic 
wisdom and is founded on three authorities viz., the 
Upanishads, the Bhagavadgita and the Vedanta Sutras. The 
Upanishads are the essence of the wisdom of the earlier 
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parts of the veda and the mystic teachings enshrined in 
them were taught through oral medium from generation 
to generation. As time passed on it became difficult to 
understand the secret teachings of these texts due to the 
general inability of the pupils and the teachers. So it 
became necessary for later teachers to codify the truths and 
explain them. So these sutras were composed by masters 
to enable the seekers of truth to grasp the truths without 
any doubt. 

The Bhagavadgita is reflecting the teachings of the 
Upanishads in a simpler way and the assistance of the gita 
is also sought for clarifying the meaning of the Upanishadic 
statements. It may be pointed out that the Vedanta sutras 
have determined the boundaries of the philosophy of the 
vcdantas or the upanishads in a significant manner. 

The author of the Vedanta sutras is Badarayana Vyasa. 
According to tradition he is not different from Krishna 
Dwaipayana Vyasa, the author of the Mahabrarata. 
Krishna Dwaipayana Vyasa is considered as a divine 
incarnation of Sri Mahavishnu himself. In some of the 
sutras there is a mention of the name of Badarayana for 
asserting the views held by him. Anyhow it becomes 
established that Badarayana lived long before the Christian 
era. The vedanta sutras are concise aphorisms pregnant 
with philosophic ideas. The sutra style of composition is 
unique to Sanskrit literature . Generally fundamental 
works in all branches of knowledge are composed in the 
sutra form. The fundamentals of different branches of 
Knowledge such as Shiksha (Phonetics), Vyakarana 
(Grammar), Nirukta, Dharma sutras, Grahya sutras, 
Sroutha sutras, Nyaya Vaisheshika, Poorva mimamsa and 
Utjara mimamsa (Vedanta) - are all composed ip the sutra 
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form. The definition of the sutra is as follows 

sfw sraftnj fawtgsH, i srerhi anarera 
^ f^= i 

The sutra should contain very few syllables. It should 
carry the essence. It should not give room for doubts. It 
must be all pervasive. It should not have any fault. 

Sage Badarayana has composed the Vedanta sutras in 
a syllogistic style. There is a methodology which is 
followed in each section that was being adopted in 
metaphysical discussions and disputations traditionally. The 
usage of "Tarka" or logic is adopted by the sutrakara. The 

five membered syllogism such as 1. The proposition (TO) 
2. The point to be proved (R*2J) 3. The reason (^J) 4. 
The application (3<FR) and 5. The conclusion (PbiH'i) is 
implied in each sutra. The sutrakara expressly mentions 
cither one or many of these factors and implies the other. 

The sutrakara has consolidated, explained and codified 
the truths of upanishads in a methodical way. 

These sutras are divided into four chapters and each 
chapter comprises of four quarters. In each quarter a 
number of topics are discussed and determined in adequate 
number of sutras. The topics arc called as Slfa'Wis and 
are generally related to some scriptural statement, the 
meaning of which is to be ascertained. Every' topic or 
adhikarana has five component parts 1. Subject of 

discussion or f^R 2. Doubt or that may be 
entertained about it. 3. The poorva paksha or the 
primafacie view 4. The uttara or answer to the primafacie 
view 5. Siddanta or conclusion. 
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The sutras are meant for clarifying, explaining and 
harmonising and codifying the truths that are expounded 
in the upanishads. 

Badarayana mentions the opinions of many earlier 
acharyas regarding certain crucial issues and mentions their 
names as related to those views. Badari, Audulomi 
Ashmaratya, Arrcya, Kasakrutsna, Karshnyajani are some 
of the celebrated acharyas that arc quoted by Badarayana. 
But their works are not available. 

According to Ramanuja there are 545 sutras forming 
156 adhikarana or topics. The commentators have 
combined certain sutras and have divided certain sutras 
according to their discretion and therefore the number of 
sutras and the number of Adhikaranas vary from 
commentator to commentator. But the subject matter of 
the four chapters is common to all commentators. The first 
chapter is called Samanvayadhyaya. The second chapter is 
called Avirodhadhyaya. The third chapter is 
Sadhanadhyaya. The fourth chapter is known as 
Phaladhyaya. The topics discussed in several sections 
generally relate to some upanishadic statement and the 
decisive meaning of such upanishadic texts is arrived at 
through logical discussion. The sutras are cryptic and 
sometimes the reason or the decision is stated in one or 
two terms and the five membered syllogism is to be 
worked out. 

Many eminent masters of earlier times wrote 
commentaries on the sutras and they are referred to by 
later acharyas. Sri Yamuna refers to Dramida Bhashyakara, 
Srivathsankamisra, Acharya Tanka, Bharthrprapancha, 
Barthrumitra Barthruhari, Brahmadatta, Shankara, 
Si ivathsanka and Bhaskara. Bhagavan Ramanuja mentions 
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the names of Bhagavad Bhodayana, Tanka, Dramida, 
Guhadeva, Kapardi and Bharuchi. The works of all these 
masters are not available. From this we may understand 
that teachers of different schools had commented upon the 
Vedanta sutras of Badarayana from very' early times. The 
earliest commentary that is available is that of Shankara 
which establishes Nirvisesha advaita. The next commentary' 
is by Bhaskara which establishes Bhedabheda veda. Yadava 
prakasha's commentary' is referred to by Ramanuja but is 
not available. Ramanuja's commentary' came after these 
and he has established "Savishesha Brahmavada". 

* * * * 

Having known about the Vedanta sutras in a general 
way we will now try' to note the significant doctrines that 
arc expounded in the sutras. These may be noted as 
follows 

1. The essential nafure of Brahman 

2. The doctrine of die individual self. 

3. The doctrine of matter. 

4. The essential nature of Purushartha or the highest 
object of attainment. 

5. The doctrine of the spiritual discipline 

6. The doctrine of creation of the world 

7. The process of attainment of Brahman through 
the Archiradi. 

8. The infallibility of the doctrine of Vedanta when 
examined with the doctrines of other schools of 
thought. 



The essential nature of Brahmans 

Brahman is the prime subject of the Brahmasutras. 
The four padas of the first chapter are entirely devoted to 
the exposition of the essential nature of Brahman. Various 
statements of the upanishads that describe the glory of 
Brahman are examined and their implications are brought 
out unambiguously. The first quarter of the first chapter 
deals with passages that appear to be referring very 
indistinctly to either matter or the individual soul as the 
cause of this universe. Upanishadic statements that appear 
to be referring to matter or the jivatman indistinctly are 
examined in the second pada or quarter. 

The third and the fourth quarters deal with 
upanishadic statements that appear to be referring to the 
jivatman or matter distinctly and very distinctly 
respectively, as the ground of this universe. The sutrakara 
has co-ordinated and integrated all die sc passages of the 
major upanishads as proclaiming Brahman alone as the 
cause of this universe. Thus the fact of Brahman being the 
sole cause of this universe is established in the first chapter. 

In the view of the sutrakara Brahman which is 
different and distinct from matter and the jivatman 
transcends both matter and the jivatman. Brahman is 
necessarily qualified by a host of auspicious qualities and 
never a Nirvesesha vastu. The sutrakara has declared very' 
dearly that Brahman is different and distinct from the 
jivatman. There is no indication any where in the sutra that 
Brahman is clouded by ignorance to be the jivatman. The 
livatman also is one of the highest realities and the universe 
is also real and never an appearance. Innumerable scriptural 
statements are mentioned to support this view. 



Brahman is knowable, and definable. The very first 
sutra ordains that one should gain knowledge of Brahman 
for gaining immortality. The second sutra gives a definition 
of Brahman on the basis of the Upanishadic declaration. 

The third sutra ordains that the scripture alone is the 
source of knowing Brahman. The fourth sutra declares 
that Brahman alone is the highest object of attainment. 
'After establishing these truths the sutrakara declares in 
Ikshathyadhikarana that, Brahman itself is the one and 
non-second cause of everything in the universe and 
distinguishes Brahman from inert matter. 

The sutrakara has expounded according to the 
upanishads that Brahman is different and distinct from 
sentient jivatman in the "Anandamayadhikarana". It is 
declared here that die cause of this universe is never the 
individual self. All terms that are characterised by the 
characteristics of Brahman such as being the cause of 
origination and others of this universe arc to be 
understood as referring to Brahman alone. Thus the terms 
like Akasha, Prana, Jyothis, Dahara and others are 
designations of the Supreme Brahman alone. The cosmic 
cause is the internal self in all other entities and it is of 
infinite glory and it is the supporter, ruler and has all other 
entities as subservient to itself. He resides in the cave of 
the heart of all persons. He is the one lord who is to be 
meditated upon by all. He is the one entity who is in all 
and so he is called by all names. He is qualified by 
"Ubhayana linga" i.e. having all auspicious qualities and at 
the same time being opposed to all that is defiling. In one 
adhikarana viz. Vakyan.vayaadhikarana the sutrakara 
discusses the relationship of Paramatman and Jivatman 





and establishes that Brahman is called by the term Atman 
also as Brahman resides within the Atman as the internal 
self. 

Brahman, the highest Being has a divine form which is 
non-material and he resides in the orb of the sun. He is 
called by the term light or as he possesses supreme 

splendour which is a characteristic of Supreme Paramatman. 
H.e is called by terms like Indra and others according to the 
view of the shastras that teach that he is the innerself in all. 
According to the sutrakara all these auspicious 
characteristics of paramatman have the highest reality and 
they are not appearances, on account of some limiting 
adjunct or nescience. The qualities of Brahman have the 
highest reality as Brahman itself. 

The essential nature of the Jivatman 

According to the sutrakara, the jivatman has the 
highest reality and is a distinct and different entity from the 
supreme paramatman. He is entirely subservient to 
Paramatman as regards his essential nature and functioning. 

He is "Svarupashrita" and "Sankalpasrita". He is 
different and distinct from the body, the sense organs the 
mind, vital airs and attributive consciousness. According to 
ihc sutrakra he is a knower in addition to his being of the 
nature of consciousness. He is called by the name "Vijnana" 
as it happens to be the essential characteristic of him. 

In the second chapter of this celebrated work, in the 
third pada, the sutrakara has devoted five adhikaranas for 
expounding the essential nature of the Jivatman and in 
"Amshadhikarana", he has expounded the relation of the 
jivatman with paramatman as that of "amshi" and "Amsha" 



or part of Paramattnan. As other constructions of the 
meaning of 'amsa' are incompatible, Ramanuja explains 
"Amsa" as the "Viseshanamsa" or adjectival aspect of the 
"Visistavastu" or an entity characterised by the Viseshanas. 

The sutrakara has clearly declared that the atman is 
an eternal and un*born entity different from Paramatman. 
He is not a fictitious construction on account of the 
nescience. The statements that appear to mention the 
origination of the jiva as 'Dcvadatta is born or dead" - arc 
to be taken as describing the association of the jivatman 
with the body, indriyas and others or disassociation with 
such bodies. 

In "Jna-dhikarana", the sutrakara affirms that the 
atman has knowership also as his essential characteristic. 
The sutrakara has determined in this section that the 
jivannan has both substantive consciousness and attributive 
consciousness. After a careful examination the sutrakara 
has expounded that the jivatman is atomic in nature, atomic 
in size and declares diat die jivatman pervades all his body 
through his inseparable quality of consciousness or 
"Dharmabhuthajnana". He has a sutra - where 

the atman of the nature of consciousness is mentioned as 
different from the attributive consciousness. The 
knowledge of the knower is never lost. The sutrakara 
affirms that die atman is called "Vijnana" on account of his 
having the quality of Vijanana as his essence. The two 
sutras - (VS. 2-3-28). 

(VS. 2-3-29) bear ample testimony to the doctrine of the 
jivatman having attributive consciousness as his quality in 
addition to his being of the nature of consciousness. So it 
may be said that the sutrakara is of the opinion that the 
atman is "Jnanasvarupa" and "Jnanagunaka". 
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In the next section the sutrakara declares that the 
jivatman has doership subordinated to the will of the Lord. 

The sutrakara has decided in the Amshadhikarana the 
relationship of jivatman with Paramatman. He has taken 
into account both kinds of scriptural statements such as 
duality texts and unit)' texts and has arrived at the doctrine 
of "Amshatva" doing justice for both kinds of statements. 
In a "visistavastu" there are two aspects - the 
Visheshanamsha and ViseshyamsKa. They are necessarily 
different from each other in their nature. But in the 
composite form there will be the unity of Reality consisting 
of both aspects. In the same way Brahman is one and non- 
second, being characterised by the orders of the sentients 
and the non-sentients. But the characteristics of the 
sentients, the non-sentients and paramatman, are verily 
different and distinct. "Nanatva" or Plurality is justified 
when they are considered separately according to their 
essential nature. But in the form of the whole or 
visistavastu, they all signify one entity. Thus the visista 
vastu is one and non-second but that visista vastu may have 
different visheshanas that are different in nature from one 
another and the main visheshya also. Deshika points out 
this as "Chidachith Prakarakam Brahma Ekamcva Tatvam". 
All other explanations for the sutra cannot justify' both 
difference and unity and they cannot represent the view of 
the sutrakara. It is to be noted that no where in the body 
<>f the sutras, the sutrakara mentions the "unreality" of the 
viseshanas or Amshas. Thus the sutrakara has expounded 
the doctrine of the jivatman as a sentient principle endowed 
with knowerhsip, doership and enjoyership, sub-servient to 
p.u.unatman. 
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The doctrine of creation - the status of the Universe 

According to die sutrakara the universe comprising of 
die non-sentient and sentient entities is real and never an 
appearance. According to him, Brahman alone is the 
material cause and the instrumental cause. There is a sutra 
viz. "SffcTSJ (V.S. 1-4-23) which 

affirms that Brahman alone is the material cause also of 
the universe, as he happens, to be instrumental cause. In 
the second section itself the sutrakara gives the definition 
of Brahman as, "That from which this universe is born, in 
which it resides and into which it returns is Brahman". The 
Arambhanadhikarana (2-1-15) affirms diat the effect of the 
form of the universe is non-different from that supreme 
Brahman who is the cause of it. "Na Vilakshanat 
vadhikarana", "Upasamharadarshana dhikarana", "Krithsna 
prasakthyadhikarana" and "Prayojanavathvadhikarana', have 
.seriously discussed the doctrine of creation of diis universe 
and it is stoutly established that Brahman is the creator of 
this world. Not only the creation of the universe is 
expounded in general terms but the creation of the 
elements, the indriyas are also established in the third pada 
of the second chapter. It is declared here by the scriptures 
that all the elements, the sense organs, the vital airs are 
produced by the supreme Paramatman alone through the 
medium of various entities. In the Arambhanadhikarana, it 
is taught that Brahman characterised by the sentients and 
the non-sentients in the subtle state is the cause of this 
universe and that it evolves the subtle non-sentient principle 
that happens to be its body - into the form of the universe 
through the evolution of the elements and their 
combination. It is also declared that the supreme 
paramatman enters into it having the jivatman as his body 
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and articulates this universe of names and forms. There is 
parinama or change for matter, expansion or diminition of 
consciousness in respect of the individual souls whereas the 
supreme paramtman, the internal ruler of all entities is 
untouched by any change and shines out in his own 
brilliance. Ramanuja explains the relationship between 
Paramatman and all other entities as that of the body - 
soul relationship that is taught by the upanishath. He has 
given an explanation of diis relationship very clearly in "Na- 
vilakshanatvadhikarana'. 

Means of spiritual perfection 

The sutras give primary importance to the fact of 
upasana as the means of attaining paramatman. The 
upanishads ordain that Brahman is to be meditated upon. 
There is no indication anywhere in the Upanishads or, in 
the sutras that "Vakyarthajnana" is the means of liberation. 
The surras expound very prominently the features of 
various types of upasanas and prescribe the various 
upasanas. The sutrakara has declared that many types of 
upasanas arc taught in the upanishads and such upasanas 
arc distinct and different from one another on account of 
the names, the qualities, the subject matter and others. As 
the result to be attained through all these different kinds 
of meditations is the same supreme Brahman, there is 
option given to the aspirants to select any one of these 
upasana? and practise them continuously life long. The 
sutrakara has discussed elaboratelv in "Purshartha 

4 

ilhikarana" that the ultimate object of attainment is 
obtained from vidya or Brahmopasana and not from 
karma. He has examined the requirements that are 
indispensable for upasana and has established that Upasana 
requires the performance of all duties of one's station in 
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life such as the ashramas and the varnas. In one sutra i.e. 
(3-3-43) he has pointed out that in all upasanas one should 
meditate upon supreme Brahman as sriman Narayana. In 
all types of meditations one should meditate upon the 
attributes such as Satyam, Jnanam, Anantham, Amalam 
and Anandam that determine the essential nature of 
Brahman in addition to the specific attributes of the 
respective types of meditations. 

When meditating upon Brahman, one should meditate" 
upon him as his internal ruler. This meditation is to be 
repeated till it results in the realisation of a vivid 
perception of the object of meditation. 

Those who are in the four ashramas such as 
Brahmacharva, Garhastva, Vanaprasta are Sanvasa are 
qualified for Brahmopasana. The sutrakara ordains that 
oitlv those that belong to the these varnas are qualified for 
Brahmopasana but for others they can think of the lord 
through praises and teachings gained from the sutras and 
ithihasas. The sutrakara has a number of sutras discussing 
upon the accessories and the qualifications for upasana and 
others. He says that widowers, are authorised for 
Brahmmopasana. But the sutrakara opines that those who 
have fallen from the vow of ascctisim are not qualified for 
this. On the authority of the infallible srutis and sutras, 
Ramanuja has expounded in the Laghu Siddhanta" in his 
Sri Bhashya that meditation upon Brahman aloTle is the 
means of attainment of Brahman. It may be seen from all 
this that one of the main theme of the sutra is 
Brahmopasana. 

The concept of Purushartha 

The supreme object of attainment is described in the 
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upanishads as the attainment of the supreme Brahman 
residing in the supreme abode. The Kata upanishath 
declares that a spiritual aspirant who has meditated upon 
Brahman attains the supreme abode of Visnu which is the 

end of this path. "SteR: TO Wf'. The 

Mundaka says "Paramam Samyam Upaithi". On the 
authority of the teaching of the upanishads the sutrakara 
has expounded the supreme object of life as the attainment 
of paramatman, after shedding all karmas other than those 
that have commenced to yield the results. According to the 
sutrakara the attainment of Moksha is only after the fall of 
the ultimate body. He has described that the upasaka would 
proceed through the path of fire or Archiradi, and would 
unite with the Supreme Paramatman. In the fourth chapter 
of the sutras, die process of journey dirough the archiradhi 
path is described. The question whether the Mukta or die 
released soul attains the Karyabrahman or the supreme 
brahman is discussed in the "Karvadhikarana" and it is 

j 

determined that the liberated would attain supreme 
Brahman alone, on the basis of the Upanishadic text 
"Paramjvothirupasampadya Swena Rupena 
Abhinishpadyatc" 

The mukta or the liberated one manifests in his own 
nature having approached the highest object of attainment 
that is Supreme Brahman. The eight cardinal characteristics 
of the atman reveal at that rime. He realises his true nature 
thus and enjoys the bliss of communion with the lord as 
inseparable from the Lord. The muktatman realises his 
nature of being an inseparable attribute of Paramatman 
and experiences the bliss of communion with him for all 
time to come. The sutrakara has examined the essential 
nature of the muktaman and arrives at the conclusion that 
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the atman will realise his sole nature of "Jnanam" or 
intelligence along with the manifestation of eight auspicious 
attributes such as Apahatapapmatva and others. He 
coexists with Brahman for all time to come. 

The muktaman attains equality of enjoyment of bliss 
only along with Supreme Brahman and he does not attain 
equality in all respect. He will be ever subservient to the 
lord even in that state and he is not capable of engaging 
himself in functions such as die creation of the universe 
and others. He abides according to die will of the Lord for 
ever. According to the sutrakara the liberated soul can be 
embodied or disembodied. 

It is conclusively declared in the concluding sutra that 
a liberated soul never more returns to diis world. 

The sutrakara describes in the second and the diird 
padas of the fourth chapter, the process of 'Nirvana' or 
'Llthkranthi' of the jivatman front the body and his journey 
through the path of archiradi to supreme Brahman on the 
authority of the Upanishadic statements. 

Brahma sutras and other schools of Thought - 

Thus the sutrakara has thoroughly examined all 
metaphysical doctrines of the vedanta school and 
expounded them in the body of the sutras. In addition to 
this he pronounces his judgement regarding the doctrines 
of other systems of philosophy after a close examination of 
those doctrines, as compared with the vedanta doctrine. 
The several schools diat are examined are as follows, the 
Poorvamimasa, the Sankhya school, the Yoga, the Nyaya 
Vaiseshika, the Buddhist, the Jain, the doctrine of Pasupathi 
and die doctrine of Pancharatra. The second pada of the 
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second chapter is wholly devoted to this critical 
examination. 

The docrine of Poorvamimasa giving primacy to 
Karma, declaring diat the word cannot signify an existing 
object and stating that the knowledge of the atman 
subserves the performance of Karma - is not acceptable to 
Vedanta as it is opposed to the teaching of the Vedas. 

The Vedanta school is against the 'Nireeswara 
Mimamsa' as it is non consistent. The understanding of the 
Vedanta is that the Poorva Mimamsa and the Uttara 
Mimamsa form one integral unity as the earlier part and 
the later part. The Poorva Mimamsa expounds the modes 
of worships of the lord and the 'Aradhya swaroopa or the 
essential nature of the lord who is to be worshipped is 
taught in the Uttara Mimamsa. 

The Sankhva school is promulgated by Kapila and is 
'Nireeswara Sankhya'. They do not admit Isvara, but 
declare that there arc two entities viz., Pradhana and 
Purusha. The Pradhana or primordial matter itself evolves 
into die form of this world for the purposes of experience 
of the jivatman or emancipation of the jivatman. The 
Purushas or the jivatmans are infinite in number and they 
are of the form of mere consciousness and have no 
knowership or doership or enjoyership. They superimpose 
upon themselves the characteristics of matter and are 
imagining that they are sufferers. When they realise the 
true knowledge of the discrimination of matter from the 
atman the)' will be freed form that false superimposition 
and they will be in their own state. The sutrakara finds 
lault with this thought and says that the non-sentient 
matter cannot will and cannot evolve by itself into die form 
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of the world without being prompted by a chetana. In 
Ikshatyadhikarana the defects of the sankhya school are 
exposed. The purusha who is of the nature of mere 
consciousness cannot super impose on himself the 
characteristics of Prakruthi and imagine that he is suffering. 

The Nyava Vaiseshikas admit Isvara but do not assign 
a particular role to him. They say that the atoms combine 
with one another at the time of creation and according to 
the combination of the Dyanuka, Tryanuka and others the 
universe will be formed. This doctrine of atomism is not 
sound - says the sutrakara because the cause of the 
combination of atoms cannot be explained. It cannot be 
said, he says, that motion will be caused by some Adrusta 
to enable such combinations. The doctrine of Samavaya 
admitted by them is also questioned by sutrakara. The 
school of Nyaya Vaisheshika is not acceptable in the view 
of the sutrakara. 

In Samudayadhikarana the view of the Buddhist's 
schools viz., Vaibhashikas and Southranthikas is examined 
and defects are pointed out in their view. According to them 
the atoms are of four kinds viz., Prithvi, Ap, Tcjas and 
Vayu. Some have the qualities of colour, taste, touch and 
smell. By aggregation they produce earth and when the 
atoms having the qualities of Roopa, Rasa and Sparsha 
come together there will be the aggregation of water. In 
the same way Tcjas and Vayu arc produced and when these 
Bhuthas or elements combine together the bodies, sense 
organs and sense objects become originated. The stream 
of consciousness within the body appears as the atman. All 
these arc having momentary existence. 

This view is wholly unacceptable to the sutrakara. The 
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sutrakara points out that the formation of aggregations of 
the form of Prithvi and others in the first place and the 
aggregates of bodies and others from the elements is not 
possible, as all these filings are declared 'Kshanika' or 
'momentary'. According to the Buddhists' view everything 
is totally destroyed ever)' moment and is produced newly. 
The aggregates cannot be formed says the sutrakara from 
Avidya of the form of knowing 'Asthira' as 'Sthira' or 
momentary things as firm and non-momentary. Such kind 
of understanding cannot be the cause of the aggregation of 
atoms. If everything perishes at the very moment and if 
there is no permanent entity what moves towards the 
combination when and how can they combine? The 
sutrakara has discarded this view as untenable. 

In Upalabdhvadhikarana, thcVijnana Veda of the 
vogacharas is examined and rejected. According to them 
there are not external objects at all but the knowledge alone 
exists. It is said that the ideas themselves take the form of 
external things and that there is neither the jnatha or the 
knower nor the jneya or the object of knowledge but only 
jnanam. There is only jnanam and that itself is appearing 
ilue to illusion as the object outside. The sutrakara declares 
that it is impossible to assume the non-existence of external 
objects as they are perceived positively. The very statement 
viz., knowledge and die object of knowledge affirms 
difference between them. Knowledge cannot arise in one 
without an object. It cannot be stated that the 'jnana 
vaichitrya' is caused by 'vasana vaichitrya' because the 
vasanas of the destroyed objects cannot reach the jnana 
which is not yet produced. 

The sutrakara has examined the proposition of the 
Madhyamika who propounds universal voidness and 
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dismisses that as totally untenable. The madhyamika 
cannot furnish any proof for proving universal voidness. 

In one section the sutrakara examines the view of the 
Jaina doctrine and declares that it is not reasonable. The 
Jaina school does not admit Is vara but admits jiva and 
Ajiva. This doctrine is not tenable says the sutrakara 
because a substance cannot exist in many ways such as sath 
and asath, Nitya and Anitya, Bhinna and Abhinna. Mutually 
contradictor)' characteristics cannot be in one entity. Their 
doctrine that each soul has the same size as the body in 
which it abides - is not also acceptable to the sutrakara. 

In Pashupathyadhikarana, the sutrakara examines the 
doctrine of Pasupathi and rejects that as opposed to the 
teachings of the veda. The Pasupatha school holds Isvara 
as the instrumental cause onlv for this universe. Certain 

J 

disciplines that are taught in this Agama such as Mudrika 
shatka Dharana, Kapala Parra Bhojana, Shava Bhasma 
snana and others are opposed to the teaclungs of the veda 
and so their view is non-vcdic and is not valid. 

The concluding adhikaranam of the pada deals with 
the validity of the Panchratra agama. The first two sutras 
form die prima facie view diat the pancharatra agama is 
not authoritative on account of a statement about the 
origination of the jivatman and also the origination of mind 
from Pradyumna. According to Ramanuja the next two 
sutras arc siddhanta sutras and affirm that Sankarashana, 
Pradyumna and others are manifestation of Brahman and 
the passages referred to do not deal with die origination of 
the jivatman or the mind but they deal only with the 
avataras of Brahman as Sankarshana and others. It is the 
view of Ramanuja that the sutrakara declares here what is 
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authoritative after discarding the schools that are not to be 
entertained. 

From this brief survey of the contents of the 
Vedantasutras, we can understand that the sutras are a well 
knit and comprehensive work expounding all the essentials 
of vedanta philosophy. 

I am happy to present this volume of Vedanta Dcepa 
comprising of the commentary of Bhagavad 
Ramanujacharya for the first two chapters along with an 
English translation. This is an attempt to make available 
the original text of the commentary along with its English 
translation in one place. It is proposed to bring about the 
commentary upon the remaining two chapters in a 
subsequent volume in course of time. 

Sri G.S. Ananthakrishna has sponsored this 
publication and Sri Jayaraj, Sri H. R. Parthasarathi and Dr. 
Vasudcv have lent their financial support. Sri G. N. 
Ramaprasad has assisted me in preparing press copy. Sri 
Krishna Mohan has done all typing work with devotion. 
Sri Rama Printers have executed the printing work nicely. 
I am grateful to all these and pray that the blessings of the 
ford Srinivasa may be showered on them in plenty. 

This work is offered devoutly at the feet of Lord 
Srinivasa. I hope and trust that this work will warmly 
received by all «§<;<is 


Bangalore 

24 - 2-2005 


N. S. Anantharangacharya 
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f#T: ^#S^fr^pFTT^TF T ^ : 
tidl^NMty: MWfelM'O cll^UM«#: I 



mWrMKI®^ MftxUUltiTh II 


May my mind be solely devoted to the loving service to 
die "Lotus Feet" of that primeval Purusha, who is the Lord 
of Sri Mahalakshmi, who is infinite and so, not limited by 
time, space and object, who is the one abode of all auspicious 
qualities, who is devoid of all that is defiling, who is adorning 
the supreme abode of'Vaikunta", who is beyond a full-grasp 
by speech and mind, but who is realised (visualised) by those 
devotees who have surrendered unto Him. 


yun-q 

f: y*UJiia II 


Offering prostrations with my head, and offering 
salutations to the earlier preceptors - the significant 
meaning of the philosophy of the Upanishads, that is 
incorporated in the words of the "Brahmasutras", will be 
brought to light according to the path shown by the 
venerable former Acharyas. 
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1 % TrfsF^n - arfaisrpr: 

W'MHdSJIrU^rtSniT: MoUM I cm IrTFTT^ 
^frf^iTwr fnRsirt^Mrq^chdq i, 
^yq T U T >p1»cfMHqi ^T, ^h r fdfadfafoq i Mchdq i, 
V T WtUI I, Pft l ^dd l, Vt^d-M I dlr*Mfelo* gTUT: muifHI I 
^OTT- 


‘ $TWT$TT ri I 

8TC: fMifOl ^dlP || 

Tfm: L^hH^d-U: M<mrAr^<l£d: I 



: II 


xTItih: I 

3 Tff bfcH rt^ ^^ 3 rfgHT: ^> qtdq : ll” 1 ^ II 


This is verily die way laid down by knowers of 
the Veda for understanding die ultimate truths - 

The Individual self who is a sentient principle, is totally 
distinct and different from the non-sentient mattei, by his 
essential nature and his characteristics, and is the self of 
die non-sentient object. The Paramatman is totally distinct 
and different from the sentient jivatman, irrespective of his 
being bound or liberated or eternal, on account of the fact 
of His being opposed to all that is defiling, being the home 
of all auspicious qualities, pervading all sentient, and non- 
sentients in all states, being the supporter of all others, 
being the inner controller of all and being die one entity to 
be subserved by all. 

The Lord himself has declared thus 'These two 
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'purushas' are in this world known as the "kshara" and the 
"akshara". All living beings, who are bound here, are the 
"kshara". The imperishable one, who is liberated is called 
the "akshara". The supreme person who is other than these 
two - is declared as the Paramatman. He is the Supreme 
Lord, the imperishable one who upholds and maintains all 
having entered the three worlds (Gita 15 - 16 & 17). "As I 
am beyond the "kshara - purusha" and as I am superior 
even to the "liberated" soul, I am well-known as the 
Supreme Person or "Purushothama", in the srutis and 
smritis" (Gita 15 - 18)". 

^frTSI - “3r«TR^5T?nrfrnf'^?T:”, 

The scriptures also expound as follows "He is the 
Master of primordial matter and the individual self. He is 
the Lord of Gunas"." (Sve. Up. 6-16) "He is the Lord of 
this universe and the Lord of the individual selves". 
(Mahanarayana Up.-92) "Narayana has pervaded all these 
entities from within and without". (Mahanarayana Up.-94) 
"Kutasthah" (found in the passage quoted above) - means 
the nature of the liberated self as it is pointed out in the 
Gita as "those who constantly meditate upon the self, 
omnipresent, indestructible, indefinable, eternal and 
immovable (Gita 12-3). 


Z TTTto:”, “*4*4°^ 



4 


Vedanta Deepa 


*moy tt^^ttect”, ‘ ‘ffsirirsrTr^ri ^” , 
‘ < 5r H T mny i h t > ^T ffrT “3 tRT5^ 

3TTf^^TTW^TT^’ ’, ‘-^T^TSFT^tf^T”, 
“ Mrqif^ T ^ ***:”, ”3Tf^ ^ ^ ' ^1 1 ^ ”, 

d^HIci”, “vjHI^oMNKd^ 

JJ *-<TJTl faff'd c<4 1 txJ ”, ”«dwr^TTRrf^frsi” 

I 


The Sutrakara also declares in the same way, in the 
following sutras :- 

"It is not the jivatman on account of the 
incompatibility (Sutra 1.1.17)". "There is difference 
between the jivatman and Paramatman on account of the 
declaration of difference (Sutra 1.3.4)". "He is not the 
Jivatman on account of impossibility and incompatibility" 
(Sutra 1.2.3). "The word "Brahma" does not denote 
jivatman, as there is difference between the object of 
attainment and the attainer (Sutra 1.2.4)". "As there is 
particular reference to the jivatman by a different term 
(Sutra 1.2.5)". "If it is argued that die Paramatman also 
would be subjected to die experience of joy & sorrow, we 
say it is not so, because there is particular difference 
between these two (Sutra 1.2.8)". "The inner controller is 
not the primordial matter mentioned in the Sankhya 
Smriti, nor is the individual self, because the characteristics 
mentioned here, are not die characteristics of those two 
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(Sutra 1.2.20)". "For both the recensions Kanva and 
Madhyandina speak of Him as different" (VS. 1-2-21) 

"On account of the fact of the different characteristics 
and die declaration of difference between Paramatman and 
others, the person described as having the characteristics 
of "adrishyatva" & others, is different from primordial 
matter and the individual self (Sutra 1.2.23)". 

"As it is declared that the one who is the abode of 
heaven and earth, is the object to be attained by the 
liberated, it is Supreme Brahman alone, and not the 
jivatman (Sutra 1.3.2). "On account of the fact of abiding 
and eating, the one who is the abode of heaven and earth, 
is not the jivatman (Sutra 1.3.6). 

"If it is said that on account of the reference to the 
other one viz. jivatman, the "Daharakasha" is jivatman, we 
say it is not so, because the qualities mentioned there are 
impossible of being related to the jivatman (Sutra 1.3.17)". 

"If it is said that from a subsequent passage, the 
characteristics of "apahatapapmatva" & others are related 
to the jivatman, we say it is not so, because the reference 
(here pertains to one who has manifested his true nature 
and not to the bound-self (Sutra 1.3.18)". 

"The Paramatman is different from the individual self, 
as it is taught that He is different from jivatman while 
speaking of deep-sleep 8c departure from the body (Sutra 
1.3.43)." 

"As the Paramatman who fondly embraces, is called 
by the terms Lord 8c others, the Paramatman is different 
liom jivatman (Sutra 1.3.44)". 

"Brahman is different and distinct from the jivatman, 
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because difference is declared between them (Sutra 
2 . 1 . 22 )" 

"On account of the fact that there is the instruction 
that Paramatman who is different from the jivatman, is to 
be realised by the jivatman, the view point of Badarayana 
that the attainment of the highest object of life is only by 
meditation or knowledge, is valid, as this is seen in the 
srutis. (Sutra 3.4.8)". 

"The liberated jivatman will attain the glory that is 
other than the function of creating the universe 
(creatorship) and others, because the Paramatman alone is 
related to it in that context and the liberated are not in that 
proximity (Sutra 4.4.17)" 

"On account of the indication of the equality of 
enjoyment of bliss for the liberated with Brahman, the 
jivatman is not related to the creation of the universe & 
others (Sutra 4.4.21)". 

All these sutras establish difference and distinction of 
Paramatman from the individual self and matter. 

“ji CTUutaHMi: i wfsftr 

^ oqstPi rf |”, “flqi 

*, * * WMfl rf c l ^ rfef: *, 

“<4ii4e4jim<q*r y ch <ui i^frf^r^d r<=( |te| ’ ’, 

lrf$|chrQcJ I 


First Chapter 


7 



These declarations are not made resorting to 
difference caused by ignorance (or avidya) or some limiting 
adjunct. As it is declared by the Lord himself in the 
statement - "Those who imbibe this knowledge will attain 
characteristics similar to mine and will not be born again 
even at the time of creation; nor will they be afflicted at 
the time of "pralaya" (or dissolution of the universe) 
(Gita 14-2). 

"The knower of Brahman will then shed both 'Punya 
and Papa' (virtue & sin) and becoming pure, untainted by 
any defect, will attain supreme equality with me (Mundaka 
3.1.3)". 'The abode of the heaven and earth is the Supreme 
Brahman, as it is declared that it is to be gained by the 
liberated (Sutra 1.3.2)". 

"If it is argued that the (eight) characteristics are 
related to the jivatman alone, on account of the statement 
of Prajapati, we state that they are related to the jivatman, 
who has manifested his true nature (Sutra 1.3.18)". 

"The essential nature of die liberated self, manifests 
only after the attainment of Para-Brahman, because thre is 
the term "svena" (or, by his own nature) - (Sutra 4.4.1)" 

'The liberated self attains glory other than the function 
of creating the universe etc., because that is in the context 
of Paramatman and in that context, the liberated is not in 
the proximity (Sutra 4.4.17) 

"There are signs that determine that similarity 
between jivatman and Paramatman is only in respect of 
experience of bliss (Sutra 4.4.21)". 
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Thus, there is declaration of difference between 
Paramatman and the jivatman, who is freed from all 
limiting adjuncts and ignorance. It is determined that the 
difference and distinction between the sentient, the non- 
sentient and the Iswara, in their essential nature, is natural 
(svabhavika) as difference between jivatman and 
Paramatman is declared everywhere in the scriptural 
statements (sruti), the secondary texts (smriti) and the 
sutras. 
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"All this is verily Brahman, as they are born of it, as 
they are sustained and as they are withdrawn by That; thus, 
one should meditate upon it becoming calm (Chandogya 
3.14.1)" 'There is modification in respect of name & form 
but it is real only as mud (Chandogya 6.7.3);" "Prior to 
creation, Brahman called by the name "Sath", alone existed, 
one and non-second; that deliberated - "may I be born; may 
1 become many" - that created tejas (Chandogya 6.2.1 8c 
3)" "All these are having 'Sath' alone as their cause, they 
live in ’sath’, and they are withdrawn into the ’sath’ 
(Chandogya 6-8-6 )" "All tliis is having Him alone as its 
mnerself. The fact of having Him as the innerself is true, 
lie is the self. He is atman of your self (Chandogya 
6.10.3)" "Know me as the innerself of the Kshetrajna also 
(Gita 13.2)" 


"On account of the statements of the Upanishads that 
begin with 'arambhana' 8c others, it becomes established 
that the universe is non-different from Brahman 
(Sutra 2.1.15)". 
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From ail these, the fact of Supreme Brahman being 
the cause of this universe, the fact of the entire universe 
comprising of the sentients and the non-sentients being the 
effect and the fact of non-difference between the cause and 
the effect that is asked, becomes compatible only in this 
line of interpretation. The fact that all entities - sentient 
and non-sentient - being the body of Paramatman and the 
fact of Paramatman being the internal self of all other than 
himself, has been taught by the sruti itself, as evidenced 
from die following statements 

"He, who resides in the earth, for whom earth is 
the body" (Br.Up. 3.7.3) 

"He, who resides in the atman, for whom the 
jivatman is the body, who controls the atman from 
within” (Br. Up. 3.7.22) 

"For whom the unmanifested is the body, for 
whom the immutable "Akshara" is the body, for 
whom the "Mrityu" is die body, He the internal 
self of all entities, is opposed to all that is defiling, 
He is the resplendent, divine Lord, who is the one 
Narayana" (Subala ) 

"He, who has entered into all entities, who is the 
inner ordainer, who is the self of all" 
(Yajuraranyaka ) 

All these scriptural authorities teach that the 
Paramatman characterised by the sentient and non-sentient 
entities in the subtle state is the cause of the universe and 
that same Paramatman having the sentients and the non- 
sentients in die gross state as his body, is the effect. Thus, 
both in the casual state and die state of effect, Paramatman 
alone - who has the sentient and die non-sentient as his 
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body, and who has them as his characteristics - is connoted 
by all terms. Thus, the concommitant co-ordination 
between die term Paramatman and all odier terms, is most 
compatible and is in the primary sense itself. This has been 
established by die sruti itself in the following statements :- 

"May I differentiate names and forms by entering into 
this being, embodied with diis jivatman", "Having created 
it, He entered into that, having entered, He became the 
sentient and non-sentient" (Tai. Up ) 

The meaning of the statement is that He alone 
becomes the import of all terms, as He has all the entities 
as his "prakara" (or attributes) by virtue of having all of 
them as his body as He entered into all those things as 
their innerself. 

Even the deliberation for becoming many, as 
mentioned in the statement "May I become many", is also 
related to the evolution of manifoldness in the form of 
having the sentients and the non-sentients as his body, 
being differentiated into names and forms, from the earlier 
state of His having the subde sentients and non-sentients 
that were not differentiated into names & forms. This is 
verily the understanding of the knowers of the scriptures. 

^ TJT: ftTONtfcdfSlfdydtiVlftrd^d^MIsi 9^1 
tfldoddirtthfaft cfdfft - ‘ ‘■vd-HISlF! ■qTT: ”, 

ycMUIKU'ftftdrcllTKl”, 

“^rtTrernr “3idi<£fTWi«diddiff% 

$rd*dW ^nrft srHIrtbKUIrcMtpicH 
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^>1^TP : “Wt^T^TTfr ^nf^^Frrr”, “t^$ra 

^w3T3n^^’’^nm:'^^r5i^wrc^ i 

The view of those thinkers who say that Brahman that 
is to be known is undifferentiated, unchanging, self- 
luminous, eternal consciousness alone, does not become 
compatible with the host of sutras such as - 

Brahman is that from which the creation & others 
of this universe occur (Sutra 1.1.2) 

The scriptures alone are the means of Right 
Knowledge (Sutra 1.1.3) 

but, that Brahman is to be known only from the 
scriptures is established, as it is the main purport 
of all vedantas (Sutra 1.1.4) 

Brahman which is the cause of this universe is not 
primordial matter which is not propounded by the 
Veda, because that Brahman deliberates (Sutra 
1-1-5) 

The released soul attains all powers except the 
power of creation etc., on account of this subject 
matter is not mentioned in that connection (Sutra 
4.4.17) 

and because of the indication of equality of the 
liberated soul with Paramatman, is only with 
respect to enjoyment of bliss (Sutra 4.4.21) 

there will be no return for the liberated to this 
world on account of the scriptural statement 
(Sutra 4.4.22) 

These hosts of sutras declare that Brahman is the 
cause of this universe and tit at Brahman deliberated and 
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willed to become rnanv and innumerable characteristics 
have been expounded by the sutras. 

The sutrakara has quoted from the Upanishads, 
statements like 'from which all these beings are born 
(Taittiriya); that willed, may I become many, may I be born 
(Chandogya Upanishat); which do not agree with die view 
point of diose thinkers. 



It may be further argued like this - 

The proposition diat from the knowledge of one, 
everything becomes known, is introduced with the 
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statement - 'by hearing which, die unheard becomes heard' 
(Chandogya Upanishat) - and the illustration viz., 'as by 
knowing a lump of mud, the hosts of pots and pails that 
are made of that lamp of mud, become known, as the 
material is not different from that of mud' - it is to be 
known that in the same way, by knowing Brahman, the 
entire universe consisting of all sentients and non-sentients 
that are born of it, would become known, as they are not 
of a different stuff from Brahman. This has been declared 
by the sruti in the statement - ' O' Good looking one, all 
this was prior to creation only 'sath', one and non-second. 
The term 'Idam' declares the fact of this universe of 
sentients and non-sentients being one with that, called by 
the name 'sath', prior to creation, being divested of all kinds 
of differences. This is just like the fact of pots and pails 
being one with the lump of mud, prior to their origination. 

'That existent principle willed, May I become many' - 
thus, that Brahman, which is called as 'sath', willed to 
become many of the form of the universe of sentients and 
non-sentients, just like the lump of mud became many of 
the form of pots and pails. The sruti mentions that the 
'sath' created itself in die form of the universe consisting of 
fire & odiers. It declares ’all this is verily that "sath” itself; 
that alone is real that is the atman; that thou art. 1 
(Chandog}'a Upanishat). As it is said like diis, it is to be 
admitted that the one and non-second Brahman alone 
assumed die form of gods and odiers, being associated with 
the ’unreal’ (avidya) or the real limiting adjunct. 

£icMienyi*fljiY’, ftrdni 
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Jj I ^ ■SfcTRT TJ^o^TFtrtrR cFTvS^TTf^^IJ : 

^ITJT: HHI^UmAcI^UI 


nMl^iFiciurirFict^Rrrr^iiMPM^ril 


If it is argued as above, we say it is not reasonable for 
the following reasons:- 

The scriptural statements such as - 


'Of the two unborn, one is omniscient and the master 
of all and the other is ignorant and never the master' 
(Sweta 1.9); 


'The one eternal sentient principle that accomplishes 
the desires of the many eternal sentients. (Kata 5.13) and 
a host of others, declare that the jivatmans are unborn, 
eternal and many. If it is argued that the one Brahman 
which was alone prior to creation, became multiplied after 
creation into different kinds of jivatmans just like the one 
lump of mud became later in the state of effect, pots and 
pails innumerable, it would contradict the fact of the 
jivatmans' unborn nature, the jivatman's plurality and 
eternity, which have been affirmed by the scriptures. 
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^: 3TT^ ^ffaRTOSTTcTn^ TT^ °FTtf q 
TKtc4rfVf^ dfW^, c<Mi dr^SJcll£|U|i -clMlR^lRiTl 

mR^h. I 

“TT?m ^f^rSTrcrra <m-TT:” $cdlcHH 


^cMcc ^mcTgrtwt ftf^rci ^ I T^^Wqf^rd«T5J; 



This is against the spirit of the sutras also. 


'If it is said that the jivatman who is different from 
Brahman, is the cause of this universe, we say it is not so, 
because he would not have created the universe like this, 
which is not beneficial to him' (Sutra 2.1.21). If Brahman 
were the jiva itself, he would not have failed to make the 
universe beneficial to him. The difference between 
Brahman and the jivatman is declared by die sutrakara in 
Sutra 2.1.22, where it is mentioned 'Brahman alone is the 
creator and He is different from the Jivatman'. Further it 
is declared by the sutrakara that 'there is no fact of 
partiality or cruelty on account of its taking into 
consideration die 'karma' done by the jivas, while creating 
the universe' (Sutra 2.2.34). While creating, Paramatman 
takes into account the merit and demerit of the individual 
self and as He is depending upon the respective karmas of 
the jivas, the Paramatman is free from the defects of 
partiality and cruelty. "If it is argued that there is no karma 
at all, as the oneness of 'sadi' is declared, we say that on 
account of beginninglessness of die jivatman, karma also is 
beginningless." (Sutra 2.2.35) 

Raising the question that the jivatmans and their 
respective karmas did not exist prior to creation, as it is 
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declared that in the beginning, before creation 'sath' alone 
existed, the sutrakara answers the objection by the 
statement that the jivatmans as well as their respective 
streams of karma are beginningless and the sutrakara 
declares that there is no origination for the jivatmans and 
they are eternal as declared by the srutis. 

Therefore, the jivatmans' eternity and non-origination 
have been determined. To say that the jivatmans were born 
etc., is against your accepted doctrine also. All schools of 
philosophy and all vedantins admit the beginninglessness 
of the jivatman, and difference amongst them, till the time 
of liberation. 


3TrT: 

4 m vm ft *rnTT*rraTfa a 1 ^, 


TTrfll 


Therefore die assertion of the one and non-second 
entity, existing prior to creation, is to be understood as the 
state of one without the differentiadon of names and forms 
as otherwise, it would contradict the scriptures, the sutras, 
and also your own accepted doctrines. All philosophers 
agree that it was qualified by the potency of differentiation 
of the subtle sentient and non-sentient entities. The 
difference is only this much - while imagining nescience or 
imagining a limiting adjunct, the relationship with avidya 
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or relationship with the limiting adjunct, would happen to 
Brahman alone, as there is the absence of any other sentient 
principle other than Brahman. So, all defects caused by the 
avidya or upadhi will happen to Brahman alone. 
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Even in die doctrine that 'sath' alone is the Brahman, 
there are incompatibilities. Prior to creation if Brahman 
alone - which is mere 'sath' or existence - existed, and it is 
argued that after the time of creation, that ’sath 1 alone 
exists in the form of enjoyer, the object of enjoyment and 
the ruler over all i.e. the Iswara, then the origination of 
jiva and Iswara, and the consequent non-eternality of those 
entities, would inevitably ensue just as in the case of pots, 
pans and others. If this triple distinction of enjoyership, 
object of enjoyment and controlling power (Bhoktru, 
Bhogya and Niyantratva - Shakti - trayam) continues even 
in the state of oneness, it should be explained what is 
signified by the term shakti-traya. If it is said that this is 
the ability of transforming in the form of the enjoyer, the 
object of enjoyment and the controller of all, as related to 
that, die one entity of the form of mere existence, then just 
like a lump of mud, which is capable of transforming itself 
in the form of pots and pans-, then the triple entities of 
Iswara and others will be produced from Brahman which 
is only resulting in their non-eternity If on the other hand, 
it is said that Iswara and others will be existing even in the 
state of oneness in the subtle form alone and that is 
'potency' or shakti, then there will be no proof to establish 
Brahman which is 'sanmatra' apart and different from the 
triple potency. If on the other hand it is accepted as existing 
in the form of 'sath' alone, it results in the non-eternity of 
Iswara and others. 

So, it results in this conclusion that it should be said 
tli at prior to the state of creation, the assertion that they 
exist as one, is in a subtle state which has not been 
differentiated into names and forms. Only under this 
premise, there will be no contradiction to the assertion of 
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oneness of all those entities, as they would have Brahman 
as their inner-self. Therefore, as it is known from the 
scriptures that all entities, senticnts and non-senticnts, in 
all states are die body of Brahman, Brahman alone by 
virtue of its being the self of all entities, and all entities 
being the body of Brahman, all terms signify Brahman 
alone as characterised by those various entities. So 
Brahman alone characterised by all entities - sentient and 
non-sentient - is signified as it is in the state of effect. 
Brahman which is characterised by the subde sentient and 
non-sentient entities prior to the differentiation of names 
and forms, is die cause and that alone stands in the place 
of mud, which is the cause of pots and pans, which is 
described as 'sath' alone existed prior to creation, the one 
and non-second. The same Brahman characterised by 
differentiation of names and forms, is the effect. Only 
when it is explained like this, everything becomes 
compatible. 

Here, we are not elaborating how, for others, there is 
a contradiction of the srutis and logic as they have been 
elaborately discussed and refuted in the 'Bhashya'. We will 
briefly state the meanings of the several sections along with 
the explanation of the sutras for easy understanding by the 
readers. 
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In the first pada (or quarter) of the First Chapter, 
against raising the prima facie view that primordial matter 
or jivatman alone is expounded by the Upanishads as the 
cause of this universe, it is established that the Upanishads 
expound that Brahman alone - that is omniscient, that has 
true resolve, that is without any defilement, that which is 
the home of all auspicious qualities - is the cause of this 
universe. 


In the second, third & fourth quarters, raising 
objections that some upanishadic statements are devoted 
to the exposition of primordial matter & others, as the 
cause of this universe, those statements of the Upanishads 
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are established as expounding Brahman alone as the cause 
of diis universe. Here, it may be noted that upanishadic 
statements that signify jivatman & others indistinctly, are 
examined in the second quarter. Those statements that 
signify jivatman & others, are clearly discussed in the third 
quarter, and in the fourth quarter, the upanishadic 
statments that arc appearing as expounding in the guise of 
primordial matter, are discussed. So, in the First Chapter, 
it is established that all hosts of upanishadic statements 
describe Brahman alone, characterised by omniscience, true 
will 8c others, as the cause of this universe. 

In the Second Chapter, the same truth is firmly 
established by expounding the unassailability of the 
conclusion drawn in the First Chapter. Therein, in the first 
quarter, the defect that was pointed out on account of the 
contradiction of the thought propounded in the smrithis of 
the Sankhya School 8c others, the contradiction that was 
pointed out by reasoning, is eliminated. In the Second 
quarter, by repudiating the schools of Sankhya & others 
that are not acceptable to the Veda, the fact of disregarding 
such schools is firmly established. In the third 8c fourth 
quarters of the Second Chapter, the process of the creation 
of ether 8c others from Brahman is examined and 
confirmed for proclaiming the absence of any defect 
whatsoever of the form of mutual contradiction and others, 
among the upanishadic statements. In the third quarter of 
the Second Chapter, the change in the essential nature 
(svarupa anyatha bhava) in respect of non-sentient matter 
and change in the svabhava of the form of diminution or 
expansion of the attributive consciousness in respect of the 
sentients, is expounded though the world of sentients and 
non-sentients happens to be die effect of Brahman. 
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In the Fourth quarter, the process of creation of sense 
organs and others, that are instruments for the jivatmas is 
described. Thus, it is expounded that Brahman, that is 
divested of even the scent of any defect, which is 
characterised by hosts of auspicious qualities unsurpassed 
in glory, that is the one cause of all this universe, is the 
object of meditation for all aspirants after liberation. In 
the next two chapters, the mode of Brahmopasana and the 
nature of liberation, the fruit of such meditation upon 
Brahman, are enquired into. In the first quarter of the 
Third Chapter, the defects of the jivatman that is migrating 
from birth to birth, are discussed for causing the 
origination of desire for meditation upon Brahman. In the 
second quarter, for that very purpose of origination of 
desire for meditation upon Brahman, the two marks of 
Brahman viz. being opposed to all that is defiling and being 
characterised by all auspicious qualities, are expounded. In 
the third quarter, the particular characteristics of Brahman 
that are to be combined or no to be combined in different 
types of meditations are detailed through an enquiry into 
the difference or non-difference of several forms of 
meditation on Brahman. In the fourth quarter, it is said 
that the performance of duties of one's station in life (varna 
and ashrama) is an accessory to upasana or meditation. In 
the Fourth Chapter, an enquiry is made into the fruit of 
meditation upon Brahman. Therein, in the first quarter, the 
mode of practising upasana, is mentioned through the 
exposition of the nature of meditation along with the glory 
of meditation for describing the fruit of meditation upon 
Brahman. In the second quarter, the commencement of the 
passage for attainment of Brahman, in respect of those 
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meditating upon Brahman is enquired into. In the third 
quarter, the very nature of going through the path of 
"archiradi" is expounded and it is said that attainment of 
Brahman is possible only through the path of "archiradi". 
In the fourth quarter, the mode of experience of Brahman 
by the liberated is discussed. 
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Therefore, what is to be realised by an aspirant after 
liberation, is expounded by this "Saririka-Shastra" and this 
is threefold knowledge of the form of viz. 1. the supreme 
Brahman which is the one cause of this universe, which is 
an abode of all auspicious, innumerable qualities that are 
unsurpassed in glory,, without even a taint of any defect 
whatsoever; 2. the knowledge of diat Brahman of the form 
of meditation of the form of continuous loving 
remembrance, which is the means of liberation and 3. the 
fruit of such upasanas, the experience of Brahman, which 
is of the form of infinite bliss and of the form of glory of 
unsurpassed, infinite vibhutis of the Lord, through the 
manifestation of one's own essential nature, comprising of 
knowledge and other attributes after contacting Supreme 
Brahman going through the path of "archiradi". 
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3T2ITrfr wf^mn (1 -1 -1) 

I cT^2f 1 Tft8^^-ci<;i'ni: sHjrf^T jjhium^, ja ^fcl I 
rr^sf MRfdqM^ sff ?T®^T -ghRHmzqfmmUT 

I ^ TTST: I ^i^Hcirflt^ ti*ai»n: I 

"SI^T^^rafrf, d«^l 

'^"di-di: ymuifaft rrf^rrrranrr 

s(gl4WlUI dUWJuH^I |^TfTHc(fa ddl R^iUJsf A!l®dfy 

^FcTT: !4HHJ|fafd ^TT 

TjHT^ufftn T^TTd | 
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^TTsfej - 3TSI 3I 3TW: ^ xl f?TFI 
Tfr p n ^ i <d^ ju fi f^ n m fti^mi i 

^ggpn : $M4mu|«tlMrqnf^wmiui I 

^^•HKrM l fT gn: ih^c^W fS l<mi3d^U tTtT TT^ 
*>flU'l*nf*$4<'+>w st^llRnTT: $fcl ll?|| 

(After an enquiry into "Karma"), on account of 
that reason only, one should make an enquiry into 
Brahman. (1-1-1) 

The subject matter of this section is "Enquiry into 
Brahman". The doubt is whether such an enquiry should 
be made or not. For that purpose, it is examined here, 
whether the Upanishads are authorities to expound 
Brahman or not. For that purpose, it is examined whether 
the word (or shabda) has the power to signify existing 
objects or not. The prima facie view is that the words have 
no power to signify Brahman. The sidhanta or established 
conclusion is that words have power to signify existing 
objects, then the Upanishads are not authorities to establish 
Brahman, that is ever existing, and in that case the enquiry 
into Brahman, which is of the form of examination of the 
upanishadic statements, need not be undertaken. If, on the 
other hand, the word has the power to signify existing 
objects, then on account of the possibility of the word 
signifying existing objects, the Upanishads become 
authorities to Brahman and then an enquiry into Brahman 
may be undertaken. Here, the "poorvapakshin" opines like 
this :- 

As it is impossible to ascertain the power of words to 
denote things in anyway other than the speech and action 
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of experienced people (elders), and as it is observed that 
such action and speech have necessarily reference to things 
to be done, it is ascertained that the word has power to 
denote objects only with reference to action. So, the 
Upanishads are not authoritative means to signify Brahman 
which is already accomplished. So, an enquiry into 
Brahman, which is of the form of examining the 
upanishadic statements cannot be undertaken. 

The conclusion to be drawn against this view, is as 
follows 

An enquiry into Brahman should be undertaken, which 
is of the form of examining the meanings of the 
upanishadic statements, as they are authoritative as regards 
Brahman; because, it becomes decided that the word has 
the power to signify existing objects also on account of the 
fact of the ascertainment of the relation between the word 
and its meaning through the relationship of the "bodhya" 
and the "bodhaka". This is ascertained as no other 
relationship is noticed between the word and its meanings, 
and as it is not known who conceived the relationship of 
the word and the meanings. 

This becomes possible as we see that, when children 
are trained intensively by parents regarding the 
relationship of words and their meanings and when the 
mother, father & others of the children point out with their 
finger towards the objects such as mother, father, maternal 
uncle, child, cow, bird and beasts, and utter the words 
related to them, it becomes possible that they gain the 
knowledge of the meaning of those words, the moment 
they hear them afterwards. 

The meaning of the sutra is as follows 
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The word "Atha" signifies the sense of afterwards. It 
signifies immediate sequence. The word "Ata" (373=) or 
therefore, points out what has taken place already (i.e. die 
study of "Karma-Kanda” of the vedas). The enquiry into 
Brahman is the meaning of Brahma - jignasa. "Jignasa" 
means the desire to know. Here, the desired object is of 
prime nature and greater than mere desire. Here, the 
knowledge of the object of desire is meant. The meaning 
of the sutra may be summarised dius 

After knowing the fruit of karma as little and non¬ 
permanent through an enquiry into the "Poorvamimamsa", 
for that very reason, one should undertake an enquiry into 
the knowledge of Brahman which leads to infinite and 
everlasting fruit. 

<4d: (l-l-2) 

^dlft 1 Ad 'JllflltA 

^ faro 1 fAmwam yfA^ i d 

77?T3: I 

^^yuidill fcllAMUIrl-tll 37 3 TP7S $77373177 *7377^ I 
T3<3$7TJTc^ ^qr5^3TSichKI-d<<4^hiA^m: ? 3 % 
33fFT I 373: 33c*$nirc3 3 77 < i73f3 I 

3|i{<M«hW yfrlMK*rci3'7T»73f^ I 
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feytaUTHTSqTeKfe^T I 

tt^Fct^ - 3rf^sjrf 

vrU l ^^ l RfeP^IK y^cfjAg fol^wj 9*?frT I <JMrtyU|r^ 

'jIM^rillf^chKui ?5STUra: I 

^TT^f: - 3T^T %f|ct^tftit|i£uU4| MHId) ^Trft 

viT H' lfc yftMKf^lcH^d&IcKlfilfi IR II 


(Brahman is that) from which the origination 
and others of this world happen. (1-1-2) 

In the Taittiriya Upanishad, there is a scriptural 
statement as follows :- 

"That from which all these beings are born, that by 
which all these beings when born live and that into which 
all these beings enter after death - that is Brahman. Know 
that Brahman" (Taittiriya 3-1) 

This scriptural statement is the subject matter of 
discussion in this section. The doubt is like this :- 

Is this scriptural statement capable of defining 
Brahman, which was declared to be an object of enquiry, as 
the cause of the origination & others of this world or not ? 

The prima facie view is that the statement cannot 
define Brahman thus. Why ? Because the fact of being the 
cause of the origination and others of this world cannot be 
the definition of Brahman either by indication or 
characterisation. If it is to be taken as an indication, then 
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there is the necessity of knowing previously a different 
aspect of object to be defined. Here, we do not know any 
other aspect of die object to be defined thus by indication. 
Therefore, the fact of this scriptural statement being an 
indication does not happen. Even in case of taking these as 
attributes, as diese happen to be plurality of attributes, the 
fact of qualifying only one object, which is a unique one, 
does not happen. As plurality of attributes that are 
distinctive or separative, will result in plurality on the part 
of Brahman. 

The conclusion (or sidhanta) is like this 

In spite of die attributes being many, if they are 
mutually non-contradictory, they may qualify the one and 
the same object, as in the case of many attributes such as - 
being of a dark complexion, being young - that qualify the 
one and same Devadatta. Similarly, the one Brahman, 
which is characterised by the fact of being the cause of 
origination of the universe & others, becomes the object to 
be qualified by all those different attributes. Even in the 
case of being an indication, these indications such as being 
the cause of this universe 8c others, do signify Brahman, 
because the thing to be defined is previously known as 
being great as signified by the term "Brahman". Therefore, 
these can become the definition of "Brahman" through 
indication also. 

The meaning of the aphorism is as follows :- 

"Yataha" means that from which the origination 8c 
others (Janmadi) of this universe, which is comprising of 
manyfold wonderful enjoyers 8c objects of enjoyment, 
ensue, that is the cause of this universe - that is Brahman, 
the highest person. Thus, this sentence is capable of 
defining that Brahman which is the cause of this universe. 
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Id (1-1-3) 

fcPTS: | <1^ f% 

r«hl<ul sl^lfal ymuiq ? 3cT^ft F7PT: I 


tr§T: | 


ft WTJT^I ^FTcT: 
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The Statement of the Upanishad such as 
"Whence die creatures are born" etc., has to be 
accepted as defining Brahman Because the Shastra 
is the source of the knowledge of Brahman. (1-1-3) 
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The topic that is discussed here, is the scriptural 
statement "Whence these creatures are born etc", (Taittiriya 
3.1). The doubt that arises here is whether that statement 
is authoritative in establishing Brahman as the cause of the 
universe. The prima facie view is that it is not "Pramana”; 
because of the fact that it pertains to Brahman who is 
established by inference. The Shastra can be authority in 
respect of some object which is not known from other 
pramana. 

This universe is an "effect" as it is comprising of parts. 
An effect is the work of an intelligent person, who has a 
thorough knowledge of the material, the instruments, the 
awarding, the utility & others. Therefore a "Lord" of all 
entities - who is capable of creating this universe, who is 
omniscient, omnipotent and who is distinct and different 
from individual selves who have limited powers due to 
domination of "Karma" - becomes established by inference. 
The scriptural statements such as "whence all these 
creatures are created etc." cannot be a "pramana" for 
establishing such a person. 

The conclusion drawn after examination is as follows 

There is no proof to establish that the entire universe 
was created by one alone at the same time, even though it 
can be inferred that the universe is an "effect" and it is 
possible that, one person who has unique merit and who 
has possibly wonderful knowledge and power, may have 
•the ability of creating a part of this universe, and an 
inference establishing a "Purusha" different from "Him" is 
nor possible. So, as Shastra alone is the source of 
establishing Brahman, the statement "whence all these 
i features are born, etc." is an authority for establishing such 
a brahman. 
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Shascra is the source. That means - is the cause of 
establishing Brahman or proof for establishing Brahman 
i.e. "shastrayoni". As Brahman is not possible of being 
established from any other "pramana", and as the Shastra 
alone is the source to establish Brahman, the statement 
"whence all these beings are born etc." is an authority to 
establish Brahman. This is the meaning of this aphorism. 

(1-1-4) 

?ut-3stHiuict)rci lcnai4^ I 
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»II^H4lftcci f^EErfct I - ^Uiqi 

3T^T: I 

» II V9lSmiU|chrci II* 

But that (the authoritativeness of Shastra 
regarding Brahman happens) because it is having 
connection or relationship (as the ultimate 
"purushartha" with all scriptures). (1-1-4) 

An enquiry is made here whether Brahman can have 
the Shastras as pramana or not ? The fact of the Shastra 
being the authority for establishing Brahman, does not 
happen says the objector. Why ? As Brahman is bereft of 
the relationship as regards to functioning or non¬ 
functioning (activity or cessation of activity), so Brahman 
by its essential nature is not an object to be sought by a 
"purusha". The Shastra is authoritative only as it enlightens 
about the object of attainment. Though the shastra enjoins 
meditation upon Brahman as a means of liberation, such 
an enjoining may be possible even if Brahman does not 
exist. Therefore, it does not purport in the existence of 
Brahman. So the Shastra does not happen to be authority 
in establishing Brahman. 

Against this objection, the sidhanta is mentioned like 

this 


Just as the awareness of the safe living of a father or a 
son, and others of noble qualities, the knowledge of 
Brahman of the essential nature of unsurpassed and infinite 
bliss happens to be the supreme object of attainment by a 
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person, the fact of Shastra being an authority does happen. 
"Brahman is bliss (Taittiriya 3-5 ); "if there were not this 
ether of the form of bliss", "from whom speech turns back 
along with the mind, not attaining Him fully"; "knowing 
the bliss of Brahman", etc., these and other scriptures 
describe Brahman as having essential nature of infinite 
bliss. So, Brahman which is experienced by itself or by 
another, is of the nature of infinite bliss. 

Therefore, the relationship of 'Purushartha' or the 
object of life to be sought by a person is expounding that 
nature of Brahman itself, but, in respect of ordaining 
activity or cessation of activity, is only having connection 
with the object of attainment through the association of 
the fruit that is obtained from them. 

The meaning of the sutra is as follows:- 

The term 'tu' is meant for dismissing the doubt arised. 
Tat' means the fact of the Shastra being the source of 
Brahman that was expounded in the previous sutra. 

'Samanvayath Sidhyati', - is realised on account of 
having connection with the 'purushartha' as the object to 
be realised well. The relationship is 'samanvaya'. The 
supreme Brahman that is of the form of the highest object 
of attainment which is of the form of infinite bliss, is made 
known to the knower of Brahman by the Shastra, and so, 
the fact of Shastra being an authority to Brahman is 
established. 


(1-1-5) 
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The reality which is the cause of this universe 
is not primordial matter which is not propounded 
by the Veda, because that deliberates.(l-l-5) 

The subject matter of this section is about the reality 
that is to be known from the Upanishads that describe the 
cause of the universe as - that by hearing which, the 
unheard becomes heard, etc. Is that 'reality' the primordial 
matter declared by the 'Sankhya' school? Or, is it Brahman 
which is infinite bliss? This is the doubt. The prima facie 
view is that it is 'primordial matter'. Why? - Because, it is 
known from the syllogistic inferential statements connected 
with the proposition and the illustration given in that 
context. Having declared that by knowing one, all would 
become known through the statements such as 'by which 
the unheard becomes heard' and by the illustration - O' 
Good looking one, as by a lump of mud, all the effects of 
mud can be known" - this truth is expounded in the 
Chandogya Upanishad. The thing that is to be known from 
this statement is verily inferential, when this is ascertained 
in the statement - O' Good Looking one, all this was 'sat' 
alone in the beginning. The word 'sat' signifies primordial 
matter that willed - may I become many. Here, the 
deliberation or willing is necessarily to be taken as 
secondary, because it is found along with other statements 
where deliberation or willing is secondary as in 'that tejas 
willed' etc. So 'sat' is signifying primordial matter. 

The established conclusion is as follows:- 

The reality that is signified by the term 'sat' which 
speaks about the cause of this universe in the statement 
'sat alone, O Good Looking one, etc.,' is not the non- 
sentient primordial matter, because there is the relationship 
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with the action of deliberation such as 'that deliberated - 
may I become many'. But, it is decided that the term 'sat' 
signifies the supreme Brahman alone, characterised by 
omniscience and the quality of true - will. This statement 
of Upanishad is not a statement of inference, because die re 
is no mention of any cause (or 'hetu'). The example is given 
on the other hand, to eliminate the impossibility' of 
knowledge of some other thing from the knowledge of 
one. When there is possibility' of taking deliberation in the 
primary sense, attributing secondary sense to it does not 
arise. Even in the case of ’tejas 1 and others, the 'willing 1 is 
not secondary. The words such as 'tejas' and others, signify 
the internal ruler in the bodyof 'tejas' and other objects, 
and therefore, it becomes established that the reality to be 
known from the Upanishads expounding the cause of the 
universe is supreme Brahman alone. 

The meaning of the sutra is as follows 

'Ikshathcriti' - the meaning of the root 'Ikshate' is 
'Ikshanam' or willing or deliberating. 'Asabdha' means that 
for which the Veda is not an authority. That means 
primordial matter which is inferred by the other school viz., 
Sankhya, as the reality, that is expounded as the cause of 
ihis universe in the statement 'sat' alone existed - O' Good 
booking one" - is related to the action of deliberation. It is 
not the non-sentient primordial matter, but it is decided 
that it is the omniscient and the true-willed Brahman alone 

which is the cause of this universe. 

* 

( 1 - 1 - 6 ) 

“cT^Td” 
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fiwfr, “^ddlrUjftd TT=f 7T^*Tr*j 7T 3TT?m” ^frT 

y>0^^ I “'^TrnifiR TTcfrj” ^frT 7^T:3r^rf)d wft 
dd l rMdird l cHHI^ %3T: TJJrft^Uiqfi* i^A^cMf^ym : 

n 

If it is said that the term 'willing' has a 
secondary sense, we say it is not so because of the 
term 'atman' which is used to signify the cause of the 
universe.(l-l-6) 

On account of the contiguity of the statement 'that 
tejas deliberated etc.' which is evidently 'willing' related to 
the non-sentient, if it is argued that even in the statement 
'that willed', the 'willing' is only secondary, we say it is not 
so because of the usage of the word 'atman'. This usage of 
the term 'willing' is to be taken in the primary sense alone, 
as it is evident that the term 'atman' that signifies a sentient 
principle, is employed by the Sruti in the statement 'All 
this has that atman as their inner principle.' The fact of 
having that atman as the inner principle is true - he is the 
atman as related to the person willing, mentioned by the 
term 'sat'. Even the willing of tejas and others, is in the 
primary sense alone, as for the entities of tejas and others, 
it is known that they are ensouled by that atman, as 
declared in the statement 'all this is having that as their 
self. This is the gist of the Sruti. 

(1-1-7) 

^cTST ■y«TR^ I 3lf^ | 

“' dW l fi l” gfi ycM< ll cM l jH^ I HEtefq , “cTFT 
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H i c^d feiTncra'foqtffft 3ra nuirH) ” 

rtrehKui m*)q sT^I IBs II 

The term 'sat' does not signify primordial 
matter, because release (from samsara) is taught of 
him who takes his stand (through reflection) on it. 
(1-1-7) 

On account of this reason also, the reality signified by 
the term 'sat' is not primordial matter, but it is supreme 
Brahman. For a person who takes his stand upon the 
reflection on himself as having 'sat' as his inner self - as 
mentioned in the clause 'that thou art' (Chandogya 6.8.7) - 
it is taught that he would gain release from 'samsara' in 
the passage - 'the delay for him is only so long as he does 
not get rid of the body (Chandogya 6.14.2) - and he would 
unite with Brahman after that'. So the cause of this 
universe mentioned here, is only supreme Brahman. 

iUjrtlcHdM (1-1-8) 

^ i fetq7TTT 

I 1 I 3TcT5T q 

WH^II^II 

('Sat' is not primordial matter) because there is 
no statement saying that it should be set aside.(l-l-8) 

If primordial matter was intended to be the cause of 
(his universe here, then as it is an obstruction to release, 
there would be a mention that it should be discarded; but 
there is no such statement and so, it is not primordial 
nutter. 



42 


Vedanta .Deepa 


1 - 1-9 


(1-1-9) 

miMc^ uf^n xr “%n^t ff^ 

^ frtdjlU l chKU l fa^d 1% 

IjfdjUdU I ^ddivi Tlirr miM^|chl<U|cdl<l, d^l^d 
xlrui^n qii'yrt «hu.ui*^ IIS II 

’Sat' the cause of the universe, is not primordial 
matter, on account of die contradiction of the inidal 
proposition of (the knowledge of all by the 
knowledge of one).(1-1-9) 

If it is taken that 'sat' is primordial matter, then there 
will be contradiction to the initial proposition - by the 
knowledge of tire cause of the universe, the knowledge of 
the entire universe of sentients and non-sentients was 
declared in the beginning by the statement 'by which the 
unheard becomes heard etc.’ (Chandogya). As the sentient 
principle is not having primordial matter as its cause, by 
the knowledge of primordial matter, the order of sentients 
will not become known. Therefore, primordial matter (or 
pradhana) is not the cause of the universe. 

(1-1-10) 

...w^rteirT^T prosit 

'jf|e*t-<4 1 *dChKv| I 

vrflej 1 3m5J^T 

3mR^; 3Tfa<J^#cri|?o || 

(Primordial matter is not the cause of this 
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universe) because (the individual self) merges in the 
self (signified as 'sat').(1-1-10) 

It is heard in the Sruti that 'die jivatman in die state 
of the deep-sleep, becomes united with die ’sat’, he is gone 
to his own self (Chandogya 6.8.1). This kind of merging 
means uniting with its cause. As primordial matter cannot 
be the 'cause’ of the intelligent jivatman, this scriptural 
statement becomes contradicted. Therefore 'sat' is not 
primordial matter, but Brahman alone. 

J|fauWH4!^(l-l-ll) 


»* \ < pv . 

*11H sni<4d , W5FT^TTWqTcWo[ 

thiUllflimflnT:’, ‘atlrnR <si<r«A fct^llrl [ctf^ci^’ 

'rTFT ^ TTrT^T TT^eft 

i» £ i to , ‘dfMrflir^srfiira’, ‘OTrm^T 

V?TU 3TRfh^’... “d4-MI&l 

... TTTTcFT^t q TUrl’ ^frT Ticf *KU|dill 

| 3TFTTST d^lftwWI'-UKdft TT V? *l<UMdl 

II?? II 


As the view of (scriptural statement expounding 
it cation) is uniform, the cause of the universe is 
not primordial matter. (1-1-11) 


44 


Vedanta Deepa 


1 - 1-12 


On account of the uniformity of view found in other 
Upanishads, in this Upanishad also primordial matter is 
not intended to be the cause of the universe. In other 
Upanishads such as "He who is omniscient and who knows 
all aspects" (Mun. Up. 1.1.9); 

"from that supreme cause, this food of the form of the 
unmanifested, name and form are born" (Mun. Up. 1.1.9), 
'the supreme power of Brahman is heard to be manyfold' 
(Sve. Up. 6.8), 'he is the cause and the master of the 
jivatman' (who is the master of the indriyas) ( Sve. Up. 6- 
9), 'if the atman is known, all these become known' (Br. 
Up. 4.5.6) 'the rigveda, yajurveda, samaveda 8c others are 
the breath of this great being Paramatman' (Br. II) 'all this 
is the purusha, all that was and that will be’ (Purusha-Sukta 
2), 'from that purusha, the cosmic egg was born' (Purusha- 
Sukta), 'All this was the one atman alone before. He 
created all these worlds' (Ai.up. 1-1-1), 'this ether was born 
of that atman verily’ (Taittiriya 2-1) 'Narayana alone existed 
in the beginning (Narayana Mahopanishad) 'He would not 
be happy being alone.' (Br. Up. 1-4-3) 

All these scriptural statements expound the 
omniscient supreme self alone as die cause of the universe, 
and therefore even here that supreme self alone is 
expounded as the cause of the universe, according to the 
uniformity of view. Therefore, primordial matter is not die 
cause of the universe. 


(1-1-12) 

- 3Ilcm Ucfysfo I 3TcT£T 


11?^ II 
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Because it is directly expounded in the scriptures 
(that Brahman is the cause of this universe) 
primordial matter is not the cause. (1-1-12) 

Even in this Upanishad, it is heard that all these things 
are born of atman. So, the reality known from the 
Upanishad as die cause of this universe such as "O Good 
looking one, all this was prior to creation 'Sat' alone" is 
never primordial matter, but the omniscient, true-willed, 
supreme Brahman alone. It becomes established like this. 


(1-1-13) 

“ dWl&l 

'dMr*KU|d<4IScHld 

yry m 1 rH 1 ? " 3 cT I TJ$T: | 

Trrftr 3TT?m jfcf 

V Il dird ^TTTH \J 


r »ii j^p 1 * c 


ddlcilxi)Pci^3TSllUjmf||^ I 3TR^^PJTt1%3H” 




h/jirirara a i77i 


iTTOT7TT*T*pT: 






46 


Vedanta Deepa 


1 - 1-13 


TTTftr TllcAft !4rO^I^, 3 f l cMM<lfi^M^ I 
» l ti<rci MiMIrMH 3TT?q?^a 

- “zrsj TTftT^”, ^cJ^d-cUIrRlOT^MTUn 

^ogfr^er iie^ qiT Hj T31:”^ I 3 Hanq * 3j lrfr<3 TT I W FMTRg , 
“cTC^h* T^T ynftl 3TT7ITPT: ^ 

$J, “d^yiJcl TTTftT 3TT7JTT I Tf: T^cfFl’ f^frr: 

13irTk 'flurefiKvm<u PlRg 

3TH^IT?T: Wnr^fct II 


T^TsfTT^ - 3TT5JTVI iR 

^MrchKUI^rT: 3TrWnTRt5?lf^R^rT: WTTcOTI ^JrT: ? 
dWM<(W PUftvWtcWtflftsItf 1^ I “ft HI^N 3IFF?: I 

TT^I^WTnTTJ^^raT^II?^ II 

The self consisting plentitude of bliss is the 
supreme self on account of the statement of infinite 
bliss by means of multiplication of bliss as hundred 
fold and hundred fold. (1-1-13) 

In the Taittiriya Upanishad making a declaration - 
"From this that Atman, Akasa (or ether) was born" - the 
cause of this universe is taught as "From this that 
Vijnanamaya or the individual self, there is another inner 
self consisting of plentitude of bliss" (Tai. Up. II. 5). The 
doubt arises here, whether this "Anandamaya" known as 
the cause of the universe, is the "pratyagatman" (the 
individual self), or Paramatman. The prima facie view is 
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that he is the individual self. Why ? Because the text says 
"of that self, the self is the sarira atma (the one having a 
body)" and it is known from the scriptures that the 
Anandamaya is joined to a body. Sarira means one who is 
connected with a body. He is verily the pratyagatman or 
the individual self alone. As he is a sentient principle, 
creation through deliberation is quite compatible. 

The conclusion on the other hand, is as follows 

Now there will be an enquiry into the measure of bliss 
- beginning like this, the scripture multiplies the bliss of 
various selves and concludes "from whom speech along 
with the mind comes back without reaching it fully" and it 
concludes "one who knows and meditates upon the bliss of 
Brahman etc." (Tai.Up. 2-9) This kind of bliss, which is 
multiplied hundred fold and hundred-fold, and which is of 
an infinite state, is decided to belong to the supreme 
Brahman alone, who is different from jivatman. The fact 
of being the atman of the body (sariratmatva) relates to 
Brahman alone. The one who is known as the cause of this 
universe beginning with ether as mentioned in the 
statement" from that, this atman, ether was born". He is in 
fact known as the sariratma of even the annamaya, because 
no other atman is mentioned in that context. From other 
scriptures, the earth, the akasa and others are known to be 
the bodies and the fact of the Paramatman being the 
inncrsclf is also known from them. The scripture begins 
« like this - "for whom earth is the body" - and concludes 
thus - "this internal self of all entities, who is opposed to 
all that is defiling, who is die celestial Lord, is the one non- 
second Narayana. (Subala Up. 7) The one who is the self 
of the annamaya, is the self in pranamaya and others also. 
"1 le, who is the self of the preceding one, is the self related 
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to the body of vijnanamaya also". (Tai.Up. 2-5) Thus, it is 
connected further. So, for the individual self, known as 
vijnanamaya, He alone is the self. As regards the 
Anandamava, the statement "he who is the self of the 
preceding one, is the self related to the body", is to indicate 
that the anandamaya has not another self, other than 
himself. Therefore, the anandamaya who is declared as the 
cause of this universe is Paramatman alone. 


The meaning of the sutra is as follows 

The one who is declared as anandamaya, who is the 
cause of the universe such as ether and others, is different 
and distinct from the pratyagatma, is Paramatman. Why? 
On account of the strength of his infinitude of bliss. As the 
quantity of ananda is multiplied hundred-fold and hundred¬ 
fold, beginning with one unit of'human joy.’ Such kind of 
plentitude of bliss is not plausible in the jivatman and it is 
possible only in Paramatman, who is different from him. 

- q ; y r ^ r fci (1-1-14) 


wnfm 1 3^1 fa<*>Ki«frerfo 

Etaiitashmfcft timid 

3rf?iT5rnT^, “wt crraft ^ ^umuii^ 

Wlr^r I q 
UrdMIrqf^^rai^ II ?* || 


If it is argued that the anandamaya is not 
Brahman on account of the usage of the word 
(suffix) 'mayat' denoting an effect, we say it is not 
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so, on account of the meaning of plentitude or 
abundance of bliss (meant here). (1-1-14) 

On account of die term 'mayat' - meaning the sense of 
'vikara' or effect - anandamaya is not paramatman, who is 
changeless. It is reasonable to take 'vikarartha' or the sense 
of modification for 'mayat' here, because of the 
commencement of 'vikara' as related to annamaya and 
odiers. If it is argued like this, we say it is not so. Even in 
the case of pratyagatman or jivatman, all modification is 
negated in the statement - "He does not born or die,' 1 etc. - 
The usage of the suffix 'mayat' is signifying only the 
meaning of abundance. As it is decided so, the same is to 
be known here also. Here also, it is declared further about 
His bliss -"from whom speech returned not reaching fully"- 
(Tai.Up. 2-9). This is to be known as on account of 
abundance of bliss. One who has plentitude of bliss, is 
Paramatman alone. That kind of plentitude of bliss which 
is unsurpassable in its greatness, does not happen to the 
jivatman. 

d^oilH^llTrl (1-1-15) 

*ftcTR; 3TfcT 

mukAd usmi 

As Paramatman is declared to be the cause of the 
joy of the jivatman, the anandamaya is Paramatman. 
(1-1-15) 

'This Paramatman alone causes bliss’ (Tai. Up. II.7) - 
thus, as there is the declaration that Paramatman causes 
bliss to the jivatman, the anandamaya is Paramatman alone. 
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xTifcRt i ( 1 - 1 -I 6 ) 


r’M SKU 



“dfMlil 


■^rlfMKIrm” “3TH^TO:” ffa ^ I 

TTcT5IT5^T^RTtW ll^ll 


3IWIWW: mR^«& WW-i *l<ldUll^dfRrMW3<ttU<j - 

And because that Brahman wliich is referred to 
in the mantra, is declared to be the anandamaya 
(Therefore, Anandamaya is different from the 
jivatman). (1-1-16) 

In the mantra, Brahman which is described as "the true 
being, knowledge and infinite", (Tai.Up. 2-1) is proclaimed as 
Anandamaya or the self having plentitude of bliss, beginning 
with the statement 'the different from that this 
atman'.(Tai.Up. 2-3) Therefore, the Anandamaya is Brahman. 

Raising an objection that the one who is declared in the 
mantra is the pure nature of the pratyagatman or individual 
self the Sutrakara refutes that in the coming sutra. 

RRRvjduR: I (1-1-17) 

frTT Ur^MIrMI R n^ciuiTf^ci:, (TFT, 
“f^rfsrm asiuu” ^ i 

M^f^lcrd f| f^r%ro^ I TTSET, “TltiddMdd ^ W 
Tni-riftr” 4 £m<m«4?m*vI4 

| rnj 1 TT^orfrr, 

‘ ‘^1^4NKc<^y*<U||^P^drdW’ ’ ^^MlUIrdl^l 
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The one that is declared in the mantra is not 
the other (the jivatman), because of the 
impossibility. (1-1-17) 

He who is declared in the mantra is not jivatman, who is 
other than the supreme Brahman; because, there will be an 
incompatibility in having unconditioned intelligence. The Sruti 
declares 'Brahmana Vipaschitha' by Brahman of unconditioned 
intelligence. The fact of having unconditional intelligence 
signifies realising everything in all manners - that is omniscience 
of the form of unconditional willing, of the form of'becoming 
many 1 as mentioned in the statement, He willed "may I become 
many"(Tai.Up. 2-5) etc. This, on the other hand, does not 
happen to the individual self even of the pure form as it will be 
declared further bv the Sutrakara - "the liberated will have 
equality with supreme Brahman, except in the function of 
creating the world and others - according to the context and of 
non-proximity" (VS.4.4.17). So, the one who is declared in the 
mantra is supreme Brahman alone. 

I ( 1 - 1 - 18 ) 

oqqf^K* 1 

3T?TSlM-"dMd: II - “dHlI&l 

1 : 1 3ffi g [T ^Hd : HIM I cMl ll?dll 

And on account of declaration of difference 
(from the individual self) Anandamaya is different 
from the jivatman. (1-1-18) 
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It is declared by statements such as 'the wind blows for 
fear of Him (Anandamaya)' - (Tai. Up.2-8) - diat there is 
difference and distinction of the order of die jivaunans such 
as Agni, Vayu, Surya and others from the Anandamaya, the 
ruler over all others. On account of this reason also, it is 
decided that the Anandamaya is Paramatman. 

This may be explained in another way also as follows:- 

The difference of Anandamaya from vijnanamaya or 
the jivatman is declared in the statement - "Different from 
this vijnanamaya is the other inner self, the Anandamaya" 
(Tai Up 2-5). The vignanamaya is the jivatman and not 
mere 'buddhi' or knowledge on account of the suffix 
'mayat', which would be superfluous otherwise. Therefore, 
Anandamaya is Paramatman. 

eRmra (1-1-19) 

!J<£ri|Q§TT 3Ttfar?l 1 STrUtilcUH) cfcfilfcTc'fd 

I 3TcT5TRi: WTT?m 11?^ II 

On account of the cause of willing, the 
Anandamaya is not in requirement of pradhana or 
material help. (So, Anandamaya is different from 
the jivatman).(1-1-19) 

As it is declared by the Sruti that the universe was 
created by the mere will of the Paramatman, as known 
from the statements - "He desired and He created all 
these", (Tai.Up. 2-6) etc. - it is known that there is no need 
of primordial matter to be known from inference, in the 
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creation of die universe, for the Anandamaya. For the 
jivatman - whoever he may be - there is the requirement of 
prakrithi or matter. On account of this reason also, the 
Paramatman (the Anandamaya) is different from the 
pratyagatman or die individual self. 


^ i (1-1-20) 

- 'jOdW, 

snfstT smFsrq; I ^T*n^T 

dfl IRo|| 


The scripture teaches the jiva's attainment of 
bliss in this Anandamaya (So, Anandamaya is 
different from the jivatman).(l-l-20) 

The scripture declares - 'He (Anandamaya) is indeed 
bliss. Having obtained this bliss, this one becomes blissful.' 
(Tai.up. 2-7) The Shastra declares the attainment of bliss 
by the jivatman signified by the term 'Ayam' (or this one) 
by the attainment of that Anandamaya signified by the 
term 'bliss'. He, on account of the attainment of whom, 
t here is attainment of bliss to the jivatman, is necessarily 
different from that jivatman; and he is Paramatman alone, 
the Anandamaya and the supreme Brahman. 


3TnT: (1-1-21) 

- “n ipiU.d<|Rrt) 
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fHP : ^ ^TTFT: I 

$^ T^:TTg: I^T: ? 4HV l -0<rc||^ | y i lUutibft 
vjficjfM i<4d4ti>rtqW3fd I Tn^FfTF^ " ** 
T^T^NT: -qTnr^T^f^:” ^rti l Rd l 3 ^gdmmc4>{fofi 



^WtrPR T^T | FTR T TST KUlfctoi^U I ^Mcl e ' of rj 

rTFT *T*Tarfa I ^ 
d^MfMiyi^dr^H. * “3<lftrWuf dHUt^ $cOTcft I 
- 37Tf^rqra^^pnuT: 'CRW ld<«l«UU|| 

WMIUJrcIlfelw'TM^HI'l II?? II 

The one who is within the Sun and within the 
eye, is Paramatman, on account of His qualities 
being described. (1-1-21) 

In the Chandogya Upanishad, there is a statement thus:- 

7s T ow this Purusha bright as gold is seen within the Sun', 
He, this Purusha who is seen in the eye'.(Ch.Up. l-6-6;l-7-5) 

Regarding this passage, the doubt arises about this 
'Purusha', who is heard as die 'adhara' (or support) of the 
eye and the Sun, whether he is a particular jivatman or the 
Supreme - Self. The prima facie view is that he is a 
particular jivatman. Why? - because he is having a body. 
Association with a body happens to a jivatman who is 
under die domination of karma for experiencing the results 
of his karma. 

The ascertained conclusion or sidhanta is as follows:- 

This person who is the ground or support of the eye 
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and the Sun, is the Supreme-self alone, as it is taught that 
He is the Lord of all worlds and all desires, being free 
from all evil, as pointed out here as 'He, diis Purusha has 
risen above all sins’.(Ch.Up. 1-6-7) All those characteristics 
arc impossible to the jivatmans. So, this Purusha who is 
the 'adhara' of the eye and the Sun is the Supreme-self 
alone. For Him alone do happen the fact of having an 
auspicious divine form which is unique to Himself and being 
characterised with a host of auspicious qualities such as 
jnana, bala, aishvarya and others. The fart of his form being 
'aprakruta' (or non-material) is also declared by the Srutis 
such as 'of golden hue and beyond tamas or matter' (Purusha 
sukta) and others. The meaning of the sutra is as follows:- 

The Purusha who is declared to be within the Sun and 
others, is Supreme Brahman on account of the unique 
characteristics such as being opposed to all evil and others 
being described of Him. 

(1-1-22) 

“*T 3117^ 
viOdl^ ^ o^ ?Tl €Ef r d 

|R^|| 

And, on account of the declaration of difference 
of the Purusha, who is in the Sun and the eye, from 
the individual souls such as aditya & others, the 
■* Purusha in the Sim is Paramatman alone.(l-l-22) 

There are srutis, which clearly state that the Highest 
Self is different from the jiva, such as "He, who resides in 
Aditya, who is within Aditya",(Br.Up. 3-7-9) "He, who 
resides in the Atman, and who is within the Atman" 



56 


Vedanta Deepa 


. 1 - 1-23 


(Br.Up.3-7-22) and others. So this "Purusha" in Aditya is 
Paramatinan alone, that is different from the jivatman. 

3TT^m: (1-1-23) 

- ‘3fF?T vflc E Hl cRT I 3TT^T?T ^ 

3TMT9T 

MrdW xrf^’ Jr?T3 MHIechKuj flfi 


f: TO: I ? 


P^THT: I 
5^ c5t% 



- 


qrijT, 

: ir^ii 


'Akasa' (or ether) is Para-Brahman because it 
has the characteristics of Brahman.(l-l-23) 

In the Chandogya Upanishad, there is this passage:- 


'What is the goal of this world? The other said 'it is 
Akasa. All these beings moving and non-moving originate 
from Akasa itself, and merge in Akasa.' (Ch.Up. 1-9- 
l)Here, which is that cause of this universe, that is signified 
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by the term akasa? Is it the well known elemental ether or 
Brahman which is distinct from all other sentient and non- 
sentient entities? This is die doubt. 

The prima facie view is that it is the well known 
elemental ether. Why? Because the term 'akasa' has 
derivative meaning only in elemental ether. The general 
definition given such as 'from which all these beings are 
born' and even terms like 'sat' and others, are all very 
general, and they culminate in the particular term 'akasa' 
as declared in the statement 'from akasa alone they are 
born'. When it becomes decided that akasa is the cause of 
the universe, the fact of 'willing' and others, are to be 
explained as secondary. 

But, the sidhanta or decided conclusion is as follows 

By the term 'akasa', Brahman which is omniscient and 
distinct from all other sentient and non-sentient entities is 
signified, as it is declared' prominently that 'all these beings 
are born from akasa, and as that creation is through the well- 
known act of willing'. The meaning of the sutra is as follows:- 

The one that is signified by the term akasa is Supreme 
Brahman because of the characteristic of being the cause of 
the universe which is proclaimed as very well - known. 

UlUllfaeMUl^ 

3*tTTTcT3nUT: (1-1-24) 

- ‘ ‘-g fcftdqf ^ch i , 

ITnUTff^ petrel, !? 

yiuiildifafifayiQ; 
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3nTJT:, sld^tfSTUT sTtSfo WT: I M^MIU I 
W- I^kT: ?^ff^^Prm:3T nJ ll ^T<f^^^ l ^ 
-QUjSt Pfis l rt>»|i | ^chcbUU | d<4 l ITT^RT^ - 

RlrilchiaiRM^d^^cHW^^xTyiUllilTl^rM^lcil^, 

‘^ff^T ■? ^TT ^TTft ^TT^r’ ^ 3lffr^?f?rfoTT^ %?ft: 
y|U|^|^PRKM<£|c< d£l 1 ^q-fq c^r^'d'^ II?* II 

For the same reason, Prana (taught by Usasta), 
is Brahman. (1-1-24) 

In the Chandogya Upanishad, there is a reference as 
follows:- 

'Well Prastota priest, if you sing die prastava without 
knowing the deity connected with it, your head will fall' - 
beginning like this, it continues and mendons, the question 
'who is diat deity?' And it is answered 'Prana'. "All these 
beings do verily enter into prana, and emerge out of prana. 
Thus, that deity is connected with prastava".(Ch.Up.l-ll- 
5) Is the one that is signified as 'Prana', the well-known 
vital airs or Brahman of the aforesaid characteristics? This 
is the doubt. The prima facie view is that it is the well- 
known vital airs. Why? Because it is seen that all the 
universe is depending upon Prana for its existence. That 
Prana alone deserves to be described as the one cause of all 
this universe. 

The decision diat is concluded is as follows:- 

The one that is described bv the term 'Prana' is 

J 

Supreme Brahman alone, because in respect of stones, 
wood and other non-sentient diings, and also in respect of 
the essential nature of the sentients, there is die absence of 
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existence dependent upon Prana. For the very reason, it is 
declared prominendy that all these beings arc born of it. 
The one diat is signified by the term 'Prana' is Supreme 
Brahman. The sutra also stands explained by this. 

(1 -1 - 25 ) 
vrtTlfclc{ta^ fcjyd: "^5 

WtfrT:’ -$rZTZ ^drcbl<U| r c(o^lH f^fr^m^f^rTirnn 



«fyui dMMtiri ||?mi 


60 


Vedanta Deepa 


1 - 1-25 


The light is Brahman, on account of the 
mention of the quarters. (1-1-25) 

In the Chandogya Upanishad, there is a statement as 
follows:- 

■Now that light which shines above this heaven, higher 
than everything in the highest world beyond which there are 
no other worlds, that is the same light that is within the 
man' (Ch.Up.3-13-7). Is the one that is signified by the term 
'jyothi' here, as characterised by infinite brilliance, associated 
with the cause of the universe, the well-known light of the 
Sun or the Supreme Brahman? This is the doubt. 

The prim a facie view is that is the well-known light of 
the Sun. Why? Because it is known that it is the same as 
the well - known gastric fire by the statement 'this is the 
same light which is within man' - and also, as no unique 
characteristic of Supreme Brahman, different from that 
light* is seen in this statement. But, the conclusion that is 
arrived at, is as follows:- Here, by the term 'Jyoti', which is 
characterised by infinite effulgence, is Supreme Brahman 
alone, which is different from the well-known light of the 
Sun. Why? It is said in an earlier passage that "all living 
beings are a quarter of that. "Three immortal quarters of 
this, are in the celestial ’Dyuloka"’(Ch.Up.3-12-6). The 
thing referred to in this passage as existing in heaven, as 
Brahman of four quarters is verily described in the passage 
under consideration. 'Now that light which shines above 
the heaven' etc., and it is known that it is Supreme 
Brahman; because, all living beings are described as a 
quarter of foot of that entity, when it is thus decided that it 
is Supreme Brahman, it is known that the meditation upon 
the gastric fire, as having that Supreme Brahman as its 
innerself, is taught, as the result of this realisation. 
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The meaning of the sutra, is as follows 

That which is signified by the term 'Jyoti' or light, is 
Supreme Brahman. Because, it is mentioned in an earlier 
passage that all living beings are a quarter or foot of this 
light. The fact of all beings being a pada or quarter, 
becomes compatible only with Supreme Brahman. 


; tT&TT 



(1-1-26) 


^d^i<rcld «n<49qi a^ltrl I 

^d'WuifdMMId | TTFTsft ^8IT tTOT 






MR^tl I tTSIT 

TTSTT T*? tf^l^HlRTOFT 

^ crTTTF* 

IR^II 


If it is objected that Brahman is not signified 
by die statement, on account of the 'Gayatri' meter 
being denoted, we say it is not so, because it is 
declared that one should meditate with the mind 
upon Brahman in the form of Gayatri. (1-1-26) 


* If it is argued that there is only the mention of the 
(iayatri Chandas as having all entities as its quarters or 
padas by the statement - 'the Gayatri is indeed everything'; 
(Gh.Up.3-12-1) we say it is not so. The text declares the 
application of the idea of Gayatri by the mind to Brahman. 
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As Gayatri has four padas, similarly in Brahman also, one 
should have die idea of four quarters in his mind. It is 
taught that the likeness of Gayatri is in respect of having 
four quarters and Brahman is to be meditated as similar to 
Gayatri only in tliis aspect. Because there is incompatibility 
of Gayatri being the self of all, it is seen thus. Even 
elsewhere there is likeness only in respect of meter. It is 
seen that it is called by the name 'chandas' as in the case of 
'these five (vayu and others) and those five (Prana and 
others) become ten and arc thus 'virat.' This is what is 
virat" and virat is food. (Ch.Up. 4-3-8). 


(1-1-27) 


c^MMaa ^fcT 
MUld IRfcll 



And also because it is only like this that the 
designation of the beings and others, being the pada 
or foot becomes reasonable.(l-l-27) 

Describing that Gayatri has four feet or quarters as 
the beings, earth, the body and the heart by the statement 
that "Gayatri has four feet", (Ch.Up. 3-12-5) it is 
understood that the fact of these beings and others 
becoming the quarters becomes compatible only in 
Brahman. So, it is decided diat Brahman alone is declared 
by the term "Gayatri". 


(1-1-28) 

Traf ifn 
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trt | 7T«nfo “3T8I W: ^ 

-Wllri: ^i-gi^hRoi ^ tra'^rra' 

■vlM^iychK^I^ | rHT R RRt ^f?r « RR^tl I 
“f^5T: -crd ^fifrT:” ffrT trsrnn I tTtfi 

3Tfrr^«TRftfrr ^ - TWffWfr 

yRwyMiRi<)y^ itr«nf$nil?3R:, 

^T: ff^ IRC II 

If it is argued that Brahman is not recognised 
on account of the difference in instruction, we say 
it is not so. Because, there is no contradiction even 
in these two kinds of instructions. (1-1-28) 

Let what is described in the previous passage as "all 
living beings are a quarter of that; three immortal quarters 
of this are in the celestial Dyuloka" (Ch. Up. 3-12-6), be 
Supreme Brahman. But yet, it is not recognised in what is 
described as "that light which shines above the heaven" 
(Ch.Up.3-13-7) as Supreme Brahman, by mere 
relationship with heaven. Because, there is difference and 
discrepancy in what is taught in the former text and the 
latter text. So the mode of instruction differs. There, 
"Dvuloka" is pointed out as "divi" in the locative case. In 
die latter text, it is narrated by the oblative case as "the 
light above heaven". Therefore, there is no recognition of 
the same truth. If it is argued like this, we say it is not so. 
Because, there is no contradiction in understanding in both 
these kinds of declaration as there is unity of sense of being, 
above, as in the case of the illustration - the hawk on the 
top of the tree, and die hawk above the top of die tree. 
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3rrcnTfT2JT55WRT ( 1 - 1 - 29 ) 

chMdfodlflfl jJdjdfaaN I ^ , ^ufltcl 

$fd!Jd<5 $*^:, ‘3JMtsfFT 

y^llrHl rf fr^Tf I 3P? 

40 MtHirAIrl I 'jfld 5ft^:TT$T: l^rT: ? 

UIU|^|«<fq|fg dr^MMlRl*<UIW TT 
TJcnsf ffrT, * ‘ <T *nH 1 4 T? dft r^ TR^’ ’ ffrT 



pon^ifn^- 

*i ITT sH? I rT^f^ 

rm irsii 


Prana is Brahman because there is connection 
(of the characteristics of Brahman to it).(1-1-29) 

In the Pratardana Vidya, in the Kaushitaki Brahmana, 
we have a passage as follows:- 


"Indra says to Pratardana, who said "you alone choose 
a boon for me, a boon which you consider most beneficial 
to man", "I am Prana, the intelligent self (prajnatma). 
Meditate upon me of such nature as life and immortality" 
(Kau.Up. 3-1; 3-2). Is this entity designated by the term 
"Indra Prana" - prescribed here as the object of meditation 
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which is most beneficial, the jivatman or Paramatman > A 
doubt arises here like this. The prima facie view is that it is 
the jivatman. Why ? Because, the term Indra is well-known 
as denoting a particular individual self. Even the term prana 
which is in co-ordination with Indra, has the same sense. 
Because, here there is the instruction that he alone is the 
object of meditation as prescribed in the statement - 
"Meditate upon me of such nature as life and immortality". 

But, the sidhanta is as follows : 

The Being denoted by the term Indra Prana, that is 
taught as the object of meditation, is Supreme Brahman. 
The term ’tatha’ signifies the 'prakara' or characteristics. 
As there is connection of bliss and others that are the 
attributes of Supreme Brahman, to this being viz. Indra 
Prana, Indra Prana is Supreme Brahman. 

(1-1-30) 

TRT^TR^T: WTTTm - “iTT^ “tf 

WTr*W I ddsbA 

TT^^UId^l 3TMllrM«WI^m 

3TT?nfAF3RJ: 3T miciWM I: ; tPPT I 

_£_£_£Z^_^ 
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<h4 $cmf^tilS^TT^eh4uri: chK^grci MIHlrH'1 

■qcT «j4: | cT m, “rT^ VW ^f*Uf4d l TTm^TT 

3Tf4TTT: *', ^eri inW^TT^ *l4:, & “t^T 

TTf?T:” ^ xl I frfrf tcft 3TrT: tR 


mHirActlmt-q-gfa^ - cRyf4-i:, ” 


- fr^IcT 3TT5 


If it is said that the term "prana" does not 
denote Brahman on account of the speaker (Indra) 
denoting himself (to be meditated upon), we say it 
is not so, because the multitude of connections with 
Paramatman become compatible only if the speaker 
is viewed as Paramatman. (1-1-30) 


The object of meditation here is not Paramatman 
because the speaker, Indra, whose jivahood is well-known 
enjoins upon Pratardana to meditate upon himself as "know 
me alone"(Kau.Up. 3-1), "meditate upon me as life, as 
immortality" (Kau.Up.3-2). When it is ascertained that it 
is the jivatman that is referred here in the initial part of 
this section, the concluding part also should be interpreted 
according to that alone. If it is argued like this, we say it is 
not so, because there is multitude of references related to 
Paramatman. Adhyatma sambandha means references 
related to the Paramatman. "Bhooma" of that means 
plentitude of that. In this context, beginning with the initial 
passage upto the concluding part, multitude of references 
related to the unique attributes of Paramatman who is 
different from the jivatman, are obtained. In the initial 
passage, Pratardana asks Indra to grant him a boon with 
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the words "that which you consider most beneficial to men" 
(Kau.Up.3-1) and the meditation that is enjoined by him 
accordingly is certainly meditation upon Paramatman alone, 
as that alone is most beneficial. The fact of causing the 
performance of good deeds or evil deeds is decidedly the 
characteristic of Paramatman. The fact of "sarvadharatva" 
or being the support of all other entities as mentioned in 
the passage 'for, in die case of chariot, the circumference of 
the wheel is supported by the spokes, and as the spokes 
are supported by the nave, even in the same way, the 
elemental objects are supported by the intelligent selves 
and in turn, the intelligent selves are supported by prana" 
(Supreme Paramatman) (Kau.Up. 3-9). Even so Bliss & 
others are the dharmas of Paramatman. The sruti declares 
"He is the Lord of all the worlds. The Master of all" 
(Kau.Up.3-9). The indeclinable 'hi' is indicating the reason. 
Therefore, the meaning is that Indra Prana is Supreme 
Brahman alone. 

If Paramatman alone is the object of meditation, how 
is it that Indra enjoins "meditate upon me"? To this 
i|ucstion, the Sutrakara gives the answer as follows 

I (1-1-31) 

m: tJtWWIrMta 

, ' 3TTr*lft fa Bairn mhiwi ^ ^ 

tJTTmn yrfti 3 Hr q re*T- r U) Wlft TT 7T 

^ 1**1 -IKItIUI:” VllWlftl MWIrHH 

I s»tic< l cilo| i rcH : ?T^T: siOcMrMy i lU 
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fTPT, “fTT^^ 

f^T5TTfri%”, .... 34IH<*” ' td l rMVIS^ T 

WTTmW^fr q i vm oim^d : 

WlrH¥l(U* tlWIrifH tr^ ? LHMIrMM^cl'lxlrl, 

yft^, 3i?-R^wci sni 

^ftarfforfw fay ” ^ 113? u 

The instruction given by Indra that he alone is 
to be meditated is given through insight gained 
from Shastra or the scriptures, as in the case of 
Vamadeva. (1 -1-31) 

The instruction given by Indra, the individual soul, to 
meditate upon Paramatman, the object of meditation, as 
the internal self of his self is given through insight gained 
form the shastra or scripture. The scriptural statements 
such as 'the self of all, the ruler of all has entered within all 
entities' (Tai. Ara 3-21), "that thou art" (Ch. Up. 6-8-7), 
"He who resides in the Atman, who is within die Atman, 
whom the atman does not know, for whom the atman is 
the body, who rules over the atman from within, he is your 
self, the internal ruler, immortal, (Bri. Up. 3-7-22), "this 
internal ruler of all entities, who is opposed to all that is 
defiling, the resplendent Lord, the one Narayana" (Subala- 
7) and others, have taught that Paramatman is the internal 
self of the jivatman. So, terms that denote the jivatman 
signify paramatman alone having the jivatman as His body. 
The instruction that Indra gave as "know me alone", 
"meditate upon me alone" is not opposed as he is teaching 
meditation upon Paramatman alone by the term ''myself', 
"me alone", as they extend in connotation upto Paramatman 
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according to the insight of the shastras. As Vamadeva 
realised through the insight of the shastras. Paramatman 
having his self as His body and signified Paramatman by 
the term "aham" in the statement "Seeing this the Rishi 
Vamadeva understood, I am Manu, I am Surya, I am Rishi 
Kakshivan and a Vipra (Br. Up. 1.4.10)". 




Trakrg; i 


(1-1-32) 


‘‘QvHyiu'l | 

rFs; yiuivi{U<b^d 

dNlUl^lfcRdl^d'l: 'd-d^s^l^rUMfMrl I 

W”, “37T^t V4lchftuf|iTK4|'«|l]; “*T5S 

T? yd<jdfaawwft (TFT ti%LlTPT l 3T<T: 

$^yiU|yi«dftRK: Minimi 113311 


If it is argued that the multitude of connection 
with Paramatman, does not happen, as there are 
characteristic marks of the jivatman and the vital 
airs, we say it is not so, because of the fact that 
meditation is threefold. Such kind of threefoldness 
of meditation is resorted to by other scriptural texts 
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also, and the threefoldness of meditation is also 
appropriate^ 1-1-32) 

If it is objected that Indra Prana does not relate to 
Paramatman on account of the multitude of relation to 
Paramatman on account of the fact that there are 
characteristic marks of the individual selves and vital airs, 
as evidenced in the statements found here, such as "I killed 
the three-headed son of Tvashtra", "I gave up the sanyasins 
that were averse to Vedanta to the wild wo!ves"(Kau. Up. 
3-1), "life is only so long as the prana dwells in this body" 
(Kau. Up.3-2), we say it is not so - because, of the reason 
that meditation upon Paramatman is threefold. It may be 
directly on paramatman in his own form or it may be as 
possessing the jivatman as His body; or it may be in the 
form of having Prana or vital airs as His body. On account 
of this reason, it is determined that Paramatman is called 
by the respective terms. Even elsewhere, the threefoldness 
of meditation upon Brahman is resorted to. Passages such 
as "satyam, jnanam, anantam Brahma" (Tai.Up. 2-1), 
"Anando Brahma" (Tai.Up. 2-6), ordain meditation upon 
Brahman in its own form. In the passage "He became 'sat' 
and 'tyat' (Tai.Up.2-6)", the meditation upon Brahman 
having the individual soul or the enjoyer as His body and 
the non-sentient matter, the object of enjoyment as His 
body, is prescribed. Even here, in the "Pratardana Vidya", 
the threefoldness of meditation is possible. Therefore, the 
being designated by the term Indra Prana is Paramatman 
himself. 
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3T2I TTSPTnaTTOFT %fal: 


( 1 — 2—1 ) 


5l^J d'*MlfAl^ ?TFcT 
'iMI'^rt I 3181 C?t% 

^Wt TT^cT: | TT ^frT TRftTO: 

yiU|^lO<:”^ I31^“^y(r^dsl^” $ft twfrHdwAd 
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ehc^luUdHIcm g WET gaffed I cH ; 

"^^fS l.oUi foa^ ...dFTT|f^?T^ > d 3{ l r*lR fd8< 
TH^ I rM I Vl(U^, H d 31lrHIVdilf^d:” ^TTf^TT 
wf rT TrTtwrcTTn^ V l fliVrHd) g 
fd^ldo^cl^nR^ | 77^ fl^lfcl 77TRRliydiTV7lf^?l$J 

u4^ i s^ uc^ifl^ ig rftareft ffe 

?T^: m4cJW(^ I 

^TsJ^ - TT^sT - ‘ ‘^Tafdddw’ ’ $id RRkd^jR 
KIMHlfcl<h<U4ld d<leMdm ftRg did^dl 
c£d: ? “d^WI^^ u4fa< w 

^fd !J fa «&d d d ** ftq ' & l 7Td fo T c K rJl M M I d^df| 

^>< i ^ afa^d ii? ii 

In the text "Sarvam Khalvidam Brahma", the term 
"Brahma" signifies Paramalman, because everywhere it 
is taught as well-known as the cause of origination, 
sustenance and destruction of the universe. (1-2-1) 

In the Chandogya Upanishad, we come across a 
statement as follows :- 

"All this is verily Brahman, as it is born of it, living in 
it, and merges in it. Thus, one should meditate upon it, 
being calm. The purusha is characterised by meditation. As 
one meditates upon Brahman here in this world, so he 
becomes after departing from this world." "So, purusha 
should meditate upon Brahman. Brahman is known by the 
pure mind. He has prana as his body, etc." (Ch. Up. 3.14.1 
& 2). Here a doubt arises as follows :- 
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Is Brahman which is denoted as being the self of all 
(in the statement "All this is Brahman") the individual self 
or the Supreme Self ? 

The prima facie view is dtat he is the individual self. 
The instruction that he is one with everything, everywhere, 
is appropriate only in the case of the individual self. For 
the Supreme Brahman, that is opposed to all that is 
defiling, and that is characterised by all auspicious qualities, 
the identity with all that is the source of all "detestable" 
objects, does not happen, as it is contradictory to its nature. 
The individual self, on the other hand, can become 
everything, beginning with the four-faced-Brahma upto the 
smallest worm on account of his karma. The cause of 
creation & others, becomes compatible in respect of jiva 
on account of the creation 8c others happening on account 
of the respective karma. The term Brahma also indicates 
the jivatman alone on account of the relationship of the 
quality of being vast, as stated in the statement, "From that, 
this matter, name, form 8c others, emerge". (Mu.Up. 1-1- 
9); Therefore, the term Brahma signifies the jivatman 
alone. 

The conclusion is as follows 

Brahman is described here as the cause of the creation, 
sustenance 8c destruction of the universe by the text - "all 
this is verily Brahman, bpcause it is born of that, living in 
it and withdrawn into it." Here, the fact of Brahman being 
the self of all, is also prominendy denoted. This will be 
appropriate only in the case of die Supreme Brahman. It is 
very well-known that the origination of diis universe, the 
sustenance of it and the destruction of it, happen only from 
Brahman, as evidenced in the texts - 
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"He willed, may I become many, may I be born 
(Tai.Up. 2-6) 

"He created all this" (Tai.Up. 2-6) 

Similarly, the fact of being the self of all other entities 
and die cause of creation & others, are well-known only as 
related to Paramatman, as known from the text - 'all these 
things, my dear, are having "sat" alone, as their cause'. All 
these beings are living in "sat" and all these beings are 
withdrawn into "Sat" (Ch.Up. 6-8-4). 'All this is having 
"Sat" as its atman' (Ch.Up. 6-8-7). For the Supreme 
Brahman, who is opposed to all that is defiling and who is 
of the one nature of being ever auspicious to be the self of 
all entities that are the source of imperfection & defilement, 
is not contradicting His nature, as the fact of being the 
internal self of all other entities has been denoted through 
the body-soul relationship, as expounded in the texts - 'He 
who resides in the earth, for whom earth is body; He who 
resides in the atman, for whom the atman is body, He alone 
is your internal self, the immortal' (Br.Up. 3-7-7, 3-7-26 
Ma) & odiers - because the characteristics & nature of the 
body & atman are well determined. The statement of 
concommitant co-ordiantion as "all tliis is Brahman" is 
appropriate in the case of Brahman who is to be denoted 
by the term "sarva", having all other entities as his body. 
All terms signifying die body culminate in signifying the 
atman alone, just as the terms like god, man & others. 

The meaning of the sutra is as follows :- 

In the statement "all this is verily Brahman", the being 
that is denoted by the term "sarva" is Supreme Brahman 
alone, that is signified as the self by concommitant co¬ 
ordination. Why ? On account of the declaration which is 
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well-known, that has been taught as very well-known as - 
'all this is verily born of it, living in it and withdrawn into 
it;' and also on account of die teaching that it is the self of 
all ; that is verily well-known in the Upanishad as the cause 
of the origination, sustenance and destruction of the 
universe. 


(1-2-2) 

f^WT TJUTT: 

trcf11? 11 


The term Brahman here signifies Paramatman, 
because the qualities meant to be stated are possible 
only in Brahman. (1-2-2) 

The qualities that are attributed beginning with 
"manomayatva" and concluding with "satya-sankalpatva", or 
the fact of being grasped by the pure mind and the fact of 
having true will - are possible only in Supreme-Brahman. 

?TT0T: (l-2-3) 


1 TTTftT:, 3Tfr <J 

113 II 


The Being signified by the term Brahman here 
is not the jivatman, because it does not become 
compatible. (1-2-3) 

As all these auspicious qualities are not compatible in 
1 he individual self, who is characterised by little happiness 
mixed with sorrow, who is ignorant and dominated by 
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Karma, he - who is signified by the term Brahman here - is 
not the individual self but is the Supreme Self. 

(1-2-4) 


“lift'd: flrmftwnfadlfw ” fffrST mdm 


The term Brahma here does not signify the 
jivatman because there is a separate denotation of 
the object to be attained - (Karma) & the attainer 
(Karta). (1-2-4) 


The upanishadic text denotes "Brahman" as an object 
of meditation to be attained and the individual self as one 
who attains, in the text "departing from this body, I shall 
attain Him" (Chandogya 3.14.4). Therefore also, the 
Supreme Brahman is different from the jivatman. 

(1-2-5) 


TTOT: 3TWTT I 3TW$J IIMI 


The term Brahma does not signify jivatman 
here on account of the particular signification of 
Paramatman. (1-2-5) 

In the text - "this is my atman who is within the heart" 
(Ch.Up. 3-14-3) - the individual self is signified in the 
genitive case and the Paramatman, the object of meditation 
is exhibited in the nominative case. Therefore also, the one 
that is signified by the term Brahman is different from the 
individual self. 
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( 1 - 2 - 6 ) 

“TP&q -RtT: 

^ l3TrTjJ ^cll^ M<H l eH IH51l 

And on account of the authority of the smriti 
or secondary text, the one that is signified by the 
term Brahma is not die jivatman.( 1-2-6) 

The smriti declares - "I dwell in the heart of all beings 
and from me comes memory, knowledge as well as their 
loss" (Bhagavad Gita 15.15). Therefore also, Paramatman, 
the object of meditation, is different from the jivatman. 



$fd gMfUftcitaniyqd llfcll 

If it is argued that this text does not signify 
Hi ahman on account of the smallness of the abode, 
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and on account of the denotation of minuteness of 
the being meditated upon, we say it is not so 
because, Brahman has thus to be meditated upon 
and because in the same passage it is said that it is 
like ether. (1-2-7) 

As it is declared that He resides in a small abode in 
the statement - "This self of mine, within the heart" 
(Ch.Up. 3-14-3) - and as there is a denotation that he is 
very minute as mentioned in the text - "he is smaller in size 
than a corn, or a grain of wheat" (Ch.Up. 3-14-7) - the one 
who is denoted here is not Brahman. If it is said so, we say 
it is not so, because the Supreme Brahman is spoken of as 
such on account of its having to be meditated as such. The 
denotation of residing in a small abode and having a 
minute proportion is on account of that to be meditated 
upon as such; not on account of being minute in its essential 
nature, because there is a declaration as "He is. greater than 
the earth" (Ch.Up.3-14-3) & others. There is a declaration 
that he is greater than all other objects. Though He is 
great, it is reasonable to reflect upon Him as minute on 
account of the smallness of the abode of the heart just like 
ether. Though ether is vast & great, it is reflected upon as 
minute, as noticed in the hole of a needle. The term "cha" 
has the force of emphasis. "Even like that" is the meaning 
of that. The idea is, the natural greatness of this entity is 
denoted here. It is declared in a further text "He is greater 
than the eardi, greater than sky, greater than the heavens 
and greater than all this world" (Ch.Up. 3-14-3) 

^ ( 1 - 2 - 8 ) 
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VlOll'-ricffrfrc<Hi:(*}^ ^Tsn^TsftTTSJ^Ti?^:, 3Tfa tj 
d^MW I ed^ , rT^ ^M^dM I u^ : MlM I rMHl lid II 


Should it be said that the experience of joy & 
sorrow, would happen to Paramatman also, we say 
it is not so, because there is difference between these 
two. (1-2-8) 


If the Paramatman also resides in the heart of the 
body of the individual self, then it follows that He will also 
he subjected to the experience of pleasure 8c pain resulting 
on account of the association with the body just like the 
jivatman. If it is argued thus, we say it is not so, because 
there is difference of reasons. Mere dwelling within the 
body is not verily the cause of experiencing joy 8c sorrow; 
but, it is on account of being dominated by karma. That, 
never happens to Paramatman, who is opposed to all that 
is evil or sinful. 


34dR|cb<U|i^ 


3TtTT xHWiii^UU^ (1-2-9) 


cbdcT^tcllHId^, 4 iqcItT3Tt^T: | 
^ frSTT ^ TT5T ffeT I 

TrT W: I 

iffa TJcf: TT^T: I ^cf:? 

tftTTXWT^ I TT^FrTT^ - 

WERTrtT^ ficR df^dWWI 

MmTrfe | q ^ cwNdfad 3lfd tj 
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WTTcER) W)cKj - ^ | 

- Wy^^WNILHMIrMI, ^rai=t¥l«^H *W1^1W 
firHW '^ITdl IHjUIT^ I ^Ac^hI^T sT^Ty^MN^, 

3Tf^^ rl^tT c? f STrT xl<M< | fMch^rH «IM%cM mi 

The eater is Paramatman on account of the fact 
that the movable and the immovable are mentioned 
there as "food". (1-2-9) 

We read in the Katavalli as follows :- 

"Who can know as to how that Supreme Self is, to 
whom the Brahma and the Kshatra (the movables & the 
immovables) both become food and to whom death is 
curry" (Kata.Up. 2-25) 

Is the "eater" who is suggested by the words "food" & 
"Curry" jivatman or Paramatman ? This doubt arises here. 
The Prima facie view is that he is the jivatman alone. Why? 
The earing is on account of the karma and it is surely 
belonging to the individual self alone. 

The conclusion is as follows :- 

In the act of re-absorption of all entities in this world, 
death (or Mrityu) happens to be the curry, and the food 
that is eaten is the entire universe of the form of movables 
& immovables. So, the eater of this food is Paramatman. 
This eatership (or enjoyership) is not resulting on account 
of karma; but, it is the eating of the form of absorption of 
the entire universe by Paramatman, who sports in the act 
of creation, sustenance & destruction of the world. The 
meaning of die sutra is as follows :- 

The eater of the food of the form of Brahma & 
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Kshatra (movables & immovables) is Paramatman, as the 
two terms "brahma & kshatra" signify, the entire universe 
of the form of movables & immovables. The food that is 
eaten, suggested by having "mrityu" as curry does not 
signify mere movables or immovables, but it signifies the 
entire universe itself indicated by the terms - movables & 
immovables. 


SJcMUlM (1-2-10) 

13TrT5rni 

WTTrm 1l?o || 

M<!’ ^frT 'gsrh w i <;*i $1 ci uu mn I cm £T 

3Trfrs^rf^HT^viOc(liTii - 

And also on account of the context, it becomes 
determined that the eater is Paramatman. (1-2-10) 

As it is read in the Katopanishad that "meditating 
upon die Supreme Self possessing great powers, who is all 
pervasive, a wiseman does not come to grieve (Kata 2.22)", 
"this Supreme Self is not attainable either through thinking 
or by meditation or by much hearing (Kata 2.23)", this is 
vocily the context of the Supreme Paramatman. Therefore, 
this "eater" is Paramatman. 

An objection may be raised like this 

In the Katopanishad, we read in the mantra - "the two, 
pv.itman and paramatman viz. shade and light, that enjoy 
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the results of action in this very world of good deeds, and 
that have entered the cave in the most supreme excellent 
place" (Kata 3.1). Here, we read that both of them 
experience the results of karma; but, as there cannot be a 
relation to Paramatman, as regards the experience of die 
results of karma, it appears the jivatman alone - associated 
with die "antahkarana" or "buddhi" - is the eater. In the 
same way, here also, that jivatman alone, should be taken 
as the eater. To this objection, die Sutrakara replies in the 
next sutra. 

t afagw rc mvfl ^ (1-2-11) 

3ST3lf^ viflclkMMWIrMHl I WTTrfo 

dd IWWlWd'Isfa '-R'HId-H:, 

| Wnr^frl ? 

- 

* ‘tf t t^'5 1 

3n^l IrHiijd IIVr^T ^ TTr^T tfftt ^ 

3TrftrCrf^:||*? 

The two that have entered into the cave, are the 
two atmans (jivatman & Paramatman) on account of 
this being seen. (1-2-11) 

The two that entered into the cave of the heart, are 
verily jivatman & Paramatman. The Paramatman alone, 
having jiva as a second entity is known there. Though 
Paramatman does not experience, He is related to it, as 
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one who causes that. How is it known that Paramatman 
alone, having jivatman as a second entity has entered into 
the cave of the heart > It is seen like that in the sruti, which 
states as follows :- 

"A wiseman discards pleasure & sorrow, after realising 
the Supreme Self - difficult to be perceived, hidden in the 
cave of the heart - that has entered the heart and that is 
residing there, as the indwelling principle, through the 
realisation of one’s own self through meditation" (Kata.Up. 
2 - 12 ). 

"That aditi (jivatman) who remains with the breath - 
possessing the many sense-organs - who is dwelling in the 
cave after entering it, and who is born contacted with the 
elements, is indeed that (having Paramatman as its own 
inncrself) (Kata.Up. 4-7)". Aditi means jivatman, as he 
experiences the results of karma. 

fajWu i ra (1-2-12) 

<P41f!4rcnMm<hrc< 

MiUPIR, I dfewft: WT ^7^” 

| 3TW5JMI MiHlrHI IR? II 

On account of the distinctive qualities mentioned 
here (the jivatman and Paramatman are referred to 
in this context.) (1-2-12) 

In this section, from the beginning to the end, the 
Paramatman and the jivatman alone are represented as the 
i (bjcct of meditation and the object of attainment, and as the 
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individual self, as meditating principle and the person that 
attains - "Meditating upon that great infinite self, the 
intelligent one does not grieve" (Kata.Up. 4.4); "He, who 
has sound intellect as his charioteer, and controlled mind as 
the bridle, reaches the end of the road, which is verily that 
supreme abode of Vishnu" (Kata.Up. 3-9). These and other 
texts refer to the meditating individual soul and the object of 
meditation clearly. On account of this reason also, the eater 
referred to above is Paramatman alone. 

3TnRWT%: (1-2-13) 

‘TTTnftsf§lfi)l in* 31lrAftl^dW 

^d^^dH^Ad^d!?’ ffcT 3T3 3T$RT«TR: f% 

i ftcflfe r d l R pt M R ldH :,3cT PH : I 

’^fcT Rtf: I ? R ^frT 

R^dcMltf 1 

3T^TT«m: ^>R:, 
3lftf)J?iW*Rf^TrTRT SJRRMT f| Ptamfa«hirHrcirH<*rc« 

‘ ‘Rtf I RTtfTRKRtf 

dgMIUHpBMi - 3T^R: MWIrMI, 

RRURtRT^RT{JUlMW&ita'ri): ll?3ll 

The person, who is within the eye is Paramatman 
on account of the fact that the attributes mentioned 
there, are compatible to Him. (1-2-13) 
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In die Chandogya, there is the following statement: 

"He said thus - this Purusha seen inside the eye is the 
Atman. He is immortal, die fearless and infinitely great 
(Ch.Up. 4.15.1)". 

The doubt arises here, whether the person that is 
spoken of as the support of die eye, is one of these - the 
reflected self, the jivatman, or a particular deity presiding 
over the eye or Paramatman ? The prima facie view is that 
- one of these three, and not Paramatman. Why ? Because, 
it is declared as something well-known as a person that is 
seen. The conclusion is that, the person, who is the support 
of the eye - or seen within the eye - is Paramatman only, 
because the attributes that are mentioned in the text about 
the person seen within the eye, such as unconditional or 
natural selfhood, immortality, fearlessness, greatness, 
samyadvamatva (or all desirable objects sought by all, are 
in Him) and others become compatible only in respect of 
Paramatman. The declaration that is made, as well-known 
in the text - "seen within the eye", is also compatible, as it is 
well-known from other scriptural texts such as "He, who is 
residing in the eye, etc. (Br.Up. 3-7-18)". Perceiving Him 
directly on the other hand, happens to yogins who are 
steadfast in their meditation. The meaning of this sutra is - 
the one who is within the eye is Paramatman on account of 
the suitability of the attributes - samyadvamatva & others, 
only in respect of Paramatman. 



(1-2-14) 


*«IR- fwfrl: | Mlmrm l>c(, 

<4<TTTcJTl ll?X II 
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Also, on account of the statement as to abode & so 
on, the person seen in the eye is Paramatman. (1-2-14) 

"Sthanam" means abiding in. That happens to 
Paramatman alone ; on account of the declaration such as 
"He, who resides in the eye" (Br.Up. 3-7-18) and others, that 
ordain residing in the eye, and controlling from within and 
others, this person in the eye is Paramatman. 

rf (1-2-15) 

“yiuh 

i»dehi<b*4c* n?mi 

‘■snuft ^ w Tsi TWte 

dflTfafVdntf rl ? *1 l<Td I 

And on account of the text referring to only one 
that is characterised by bliss, the person in the eye is 
Paramatman. (1-2-15) 

The Supreme Brahman alone that is narrated as 
characterised by "bliss" in the statement "Prana is Brahman; 
Happiness is Brahman; Ether is Brahman (Ch.Up. 4-10-5)", is 
enjoined to be meditated upon as residing in the eye, this person 
in the eye is Paramatman. The indeclinable "eva" mates it known 
well that this cause alone would establish this conclusion, without 
requiring any other proof. 

How could it be understood that Supreme Brahman 
alone characterised by "bliss" is ordained in the text - "Prana 
is Brahman, "Ka" is Brahman, "Kha" is Brahman"? So much 
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so, it is verily a "pratikopasana" or meditation upon a symbol 
just like meditation upon name and others. The sutrakara 
arising this doubt, dears it in the next sutra. 

3TtnrcfxI-HW (1-2-16) 

*l£r4fcfira, ‘‘3TM ddl*UN ’’ 

^Th^l 3TcT TT^ - WI«dlRT^T: TT 3TT^T7Tt5*rftf%?T 
hT si$)d ||?^ || 

For that very reason, that ether is Brahman. (1-2-16) 

The "fires" declared that Brahman is of the nature of 
infinite bliss to "Upakosala", who was afraid of "samsara" 
and who was eager to enquire into the nature of Brahman 
and who questioned them T do not understand "ka" and "kha".' 
The fires declared that which is "ka" is the same as "kha". 
'That which is 'kha', is the same as 'kam'," and making a 
mutual distinction like this, they taught him "Prana and that 
alone as characterised by infinite akasa" (Ch.Up.4-10-5). 
Therefore, that akasa which is signified by the term "kha", 
i haracterised by infinite bliss, is Supreme Brahman alone. 

(1-2-17) 

* 3Tfa*MM<di|lA||«nrKh 

'ird<ra<lR*IS^|JMo<4dAIIS^hdl^fq^, 

>>((ldd'lsf^ | l«noqri4|i > fr^nf^TT 
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And on account of the statement of the "archiradi 
gati" of him who has heard die true nature of the 
Supreme self, this self in the eye is Paramatman. 
(1-2-17) 

Shrutopanishathkaihi - means those people who have 
acquired a knowledge of the true nature of the Supreme 
Brahman. 

The "archiradi gati" - which is the way to the attainment 
of Brahman - that is known from other scriptural texts - is 
stated in respect of a person who has heard of the self in the 
eye, to be gained as evidenced in the text - "they go to the fire 
alone"(Ch.Up.4-15-5), and others. Therefore, this person 
within the eye, is Paramatman. 

(1-2-18) 




The person in the eye is not any other than 
Paramatman, on account of non-permanency of 
abiding and of impossibility. (1-2-18) 

Any one other than Paramatman - such as the jivatman 
& others - cannot be the support of the eye because such a 
one cannot necessarily abide within the eye always, and also 
on account of the fact that unconditional immortality and 
other qualities like "samyadvamatva" and others, cannot 
possibly belong to them. So, the person within the eye, cannot 
be any one other than Paramatman. 




(1-2-19) 
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q trf$Tcft *T: tTOilfa rT 

31 IcH Ii»rli<iw4^d: ’ ’ $cillR^ 4£4mujU*rl4lUfl 

yrtlMIcHI ? 3d '•IWIrAft 44VW: I J4rMMIrAft <{4:1T§T:, 

cuet-t*;^ <- 5^ST Vttm H*m’ 5 ft S\grcu[^3J^:, *»u»<iliflUf«i 

I’ '^rf^r THSFrTF^ “ 

rnfcmzhrerzuri tt€: ftbmftren 

^drcllf^*5J IKH T7*R inf MiHIrMI I 

^rdlf^ST ^MlRfliyir^U: | F % 

$cUlfddl millrUdhuiftd I ‘'^TtSfTtsf^T ^ET’ rj 


I 




^Tlf: - eUd-^^ 

^AimuO^nrflft MlUlrMI, H^fvdXrcJ^dffcir^drd 



°MM^MI<II?SII 


The internal ruler referred to in the texts having 
the terms like "Adhi-daiva" and "Adhi-loka", is 
Paramatman alone, because the attributes of that 
Paramatman, are designated them (1-2-19) 


In the Brahdaranyakopanishat, in statements such as - 
"He who dwells in the Prithvi, who is within Prithvi, whom 
Prithvi does not know, whose body is Prithvi, who controls 
Prithvi from within. He is your Atman, the inner ruler, the 
immortal" (Br.Up. 3-7-7) and odiers that follow successively. 
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an internal ruler is signified. The doubt there is, whether 
that internal ruler is the individual self or Paramatman ? 

The prima facie view is that he is the jivatman; because, 
in the concluding part of the statement, it is heard that he is 
"a seer, a hearer, a thinker". It is stated that there is no other 
seer dtan him, in the statement - "there is no seer other than 
himself'(Br.Up.3-7-27). Therefore, the internal ruler is the 
individual self. 

The conclusion is as follows 

The internal controller is Paramatman alone, because 
the fact of being the one and non-second person ruling over 
all entities beginning with the Prithvi culminating in the 
jivatman, being unseen by all, and also the fact of 
unconditional immortality arc the attributes of Paramatman 
alone. The fact of seeing & others, means perception of form 
& others. That happens to Paramatman also. The text - He 
secs without eyes (Sve.Up. 3.19) - points out this fact. The 
meaning of the statement - "there is no seer other than 
himself' - is as follows:- 

Just as there is the seer, the antaryamin, who is not seen 
by the jivatman, there is no other seer unseen by even the 
antaryamin. 

The meaning of the sutra is as follows :- 

The one antaryamin who is heard in texts that are having 
the terms like adidaiva, adiloka & others, is the Paramatman, 
on account of the declaration of the attributes of Paramatman, 
such as being within all entities, being not known by all 
entities, having all entities as His body, controlling all entities 
other than himself, being the Self of all entities, having 
unconditional immortality' & odiers. 
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^ xr(1-2-20) 

Wtf ?TTfft: 54r^ l J 11 rl-l I I Wcf xT TTTfaST 

TFcTqftft, ff^TH^lfadl^UTTffarilMI^ | TfVH 
W l tf^l^dd^l^ l fadd<ll TRrJTfftr^mfrF:, rTOT 
Mr<lhl<±IHlitflrA|sf: IRo|| 

The internal controller is not matter (that is 
assumed by Kapila Smriti) on account of the mention 
of qualities not belonging to that; nor even the 
individual self. (1-2-20) 

Smartam means pradhana or primordial matter. The 
sarira is the individual self. Matter or the individual soul is 
not die internal ruler as there is the declaration of attributes 
that can never possible happen to them. As there is no 
possibility of being the internal ruler for matter on account 
of its being non-sentient, even for the individual self, it is 
impossible. 

(1-2-21) 

“ cftiuqi: ITT^R^T , 

3Hrnf^ frtST.’ ffrt ^TeT: ^*1. " 

3^5^dd^r<Th:M<Mkm IR? II 

The individual self is not the internal ruler, for 
both the recensions of Brhadaranyaka speak of him 
as different from the internal ruler. (1-2-21) 

Both i.e. the Kanva recension and the Madhyandina 
recension, declare this internal ruler as different from the 
individual self in the passages "He who resides in 
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vijnana"(Br.Up. 3-7-26) and "He who dwells in the self' 
(Br.Up.3-7-22). Therefore, this internal ruler is Paramatman, 
different from the individual self 

(1-2-22) 

^TTT«T, “TR^d^R “3?*UlcM<d: 

tR:” ^rUldl 3raM^«n 3?T WTTr^R 

R7PT: I TTtrrT^wrforffT I Tjf«|6yI^Jrldd 

•srftr^«rr^ ' d^n ' tft^ i ^ tnr 3 T«tr^^ 
I d«n, *3Ty<lrM<d: TR:’ ff^ 

dWlfafildl IJclfd I 

il^r-df^ - TrTT=r, ‘ ^R - cf jT; Rcffa^” ^frT 
WIMJJbmiUWMlRH* UI^MpiRIRT, ‘dfUl^d^MW 
WRTO *TrR’ $R 

‘3Ty<ld4<d:TR:’'?f^ 

xl TT^gR TR 3 | 

Tgntf: - 3f^dr^lRjJU|c6: XRRTrRT, Rcfjlrd l R 
IR^II 

He, who is characterised with the qualities of 
not being seen and others, is Paramatman, on account 
of the declaration of attributes belonging to 
Paramatman. (1-2-22) 
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The followers of "Atharvana" read in their text - "then, 
the higher knowledge is that by which the "akshara" is realised, 
diat which is invisible" - beginning like this, the text continues 
further and states - "the wise visualise that cause of all entities 
and that which is greater than that which is higher than the 
"akshara" or die imperishable (Mun. Up. 1-1-6 & 2-1-2). 
Here, the doubt arises whether pradhana and purusha are 
declared in these statements, or Paramatman. The prima facie 
view is diat pradhana and purusha are expounded here. On 
account of the negation of visibility and others that are found 
in non-sentient prithvi or earth & others, it is known that 
pradhana alone - a non-sentient entity belonging to the class 
of prithvi - is die akshara, the cause of all entities. Likewise, 
in the statement "that which is higher than the high 
imperishable", (Mun.Up.2-1-2) it is expounded that the 
presiding entity over this matter is purusha alone. 

But, the decision arrived at, is as follows :- 

The akshara or the indestructible which is qualified by 
die attributes of invisibility and others, and which is the cause 
of all living beings, is Supreme Brahman alone, on account of 
the fact that the origination of this universe is declared from 
the omniscient and the one of true will, who has been described 
as "from Him this unmanifested matter, and through that name 
and form arc born" (Mun.Up. 1.1.7), and as "He who is 
omniscient and who cognises all"(Mun.Up. 1-1-9). This 
i imnisciencc is never possible in respect of the pradhana or the 
yunisha. So diat which is higher than that which is higher than 
akshara or primordial matter, is known as Supreme Brahman 
alone. The meaning of the sutra, is as follows :- 

He, who is qualified by invisibility and other attributes 
is Paramatman because of the declaration of his attributes 
like omniscience and others. 
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(1-2-23) 

1% 3nKTUT THTRT^ 

u4Rl?lHlRdl I cTSJT ; ^ 3T$tyT^ 

^cill^dlt^ TOtS^f^IrTT^ ^ ^fw ^WTWTTT 

S^ifMSTTRI 1 3TcTi!JTT^H^M\ 3Tf^ 

M<MlrAc<N P»Rk: IR3II 

He, who is qualified by invisibility & others, is 
not the other two viz. pradhana and individual self 
on account of distinction and statement of difference. 
(1-2-23) 

The context in this section distinguishes the akshara, the 
source of all beings from the pradhana or primordial matter 
by the declaration of "the knowledge of all by the knowledge 
of the one" and others. Likewise by the statement - "higher 
than the higher than the indestructible matter" (Mun.Up.2- 
1-2). By the statement - "higher than the purusha or jivatman 
who is existing higher than the akshara or unmanifested 
matter", difference of the akshara - the source of all beings - 
is declared from the individual self also. Therefore, He, who 
is qualified by invisibility and others is not matter or the 
individual self. But, He is declared as paramatman alone. 

(1-2-24) 

IRXII 
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On account of die description of His form also, 
He who is qualified by the attributes of invisibility 
and others is Paramatman. (1-2-24) 

On account of the description of the entire universe 
comprising of sentients and non-sentients as the form of 
akshara, the source of all beings through die statement such 
as "fire is his head" (Mun.Up.2-1-4) etc., he who is qualified 
by die attributes of adrshyatva and others is Paramatman 
alone. 


(1-2-25) 

yicwftuUl:, 



T^TT«f: - 


IRmi 


: tiWmTT, 

^ 3T^TDt Mldlrtil - 
Itqqiuirdld I fol^WJd 
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Vaisvanara is Paramatman, on account of the 
distinction of unique attributes of Paramatman 
qualifying the common term vaisvanara. (1-2-25) 

In the Chandogya Upanishat, a passage begins as 
follows :- 

"You know now that vaisvanara and you meditate upon 
the vaisvanara atman. Enlighten us about that vaisvanara 
alone" (Ch.Up. 5.11.6) and in the end it is said "He who 
meditates upon this vaisvanara atman as bereft of limitations 
and measurements and as pervading everything (Ch.Up. 
5.18.1)". 

A doubt arises here like this - 

Is it possible to determine that this Vaisvanara is 
Paramatman or not ? 

The prima facie view is that it is not possible to decide 
him as Paramatman, as the word vaisvanara is seen used in 
the Vedic Texts to signify gastric fire, the third element "tejas" 
of the five elements, a particular deity and Paramatman also. 
In this context, there are marks agreeing with all these four. 

The final conclusion arrived at is as follows 

It is understood that the vaisvanaratman is the Supreme 
Brahman that is the innerself of all jivatmans or individual 
souls, because of the commencement of the subject as "which 
is diat Brahman that is the self of all jivatmans", as evidenced 
in the statement "who is Brahman ? Who is the internal self 
of all?" (Ch.Up.5.11.1) and further on, as the term 
"vaisvanara" is used everywhere in place of Brahman as "The 
Vaisvanara, Atman" etc. 

The meaning of the sutra is as follows :- 
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He, who is signified by the term "Vaisvanara" is 
Paramatman. Though there arc different meanings that are 
general to this term, in this context, this term "Vaisvanara" is 
being qualified by attributes such as, being the self of all and 
others, that are unique to Paramatman alone. Therefore, 
"Vaisvanara" is Paramatman. "Viseshat" means being 
qualified. 



( 1 - 2 - 26 ) 


fM4niui - 1atyKMHJ 

y*Uc*TH: I fr«i 
WTTrXlr^S^TR FTT^, 


EBictetgiEKiEHBllEr«Eirtts;irtKiL;B-fcmi!Laiiuia 




The form of "Vaisvanara" that is declared in the. 
sruties and smrities, is an inferential mark, to infer 
Him as Paramatman, and so the Vaisvanara is 
Paramatman. (1-2-26) 

Smaryamanam means that which is being recognised. 
Anumanam means that which is inferred by this. The term 
'(Inis' points out the manner in which it is. The form of 
Vaisvanara which is referred to in the smrithi text will be 
helpful in inferring that Vaisvanara is Paramatman. The form 
of Vaisvanara is taught in this context as having different 
limbs beginning with the heaven, and upto the earth as "the 
Inc is His head, the Sun and Moon His eyes" (Mun.Up.2-1- 
■I) etc., and in the smrithi texts as "He of whom the wise 
• !**«. lared the heaven as His head" (Bharata Moksha 47-68). 
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The form of the Supreme Self well-known from Sruties and 
smrithies, that is being recognised here, would be an 
inferential mark in establishing that Vaisvanara is 
Paramatman. 



(1-2-27) 

- ffrt I dlf^Hi t%l 

3lfFT^ xl, T||^Mr>l:” ^TR^J ctelMifU 

^illRWH^lfMy^MPicbrrMd MlU | ||rOn mr^ ift 


^t5RT:yfdfgd t$TR1TR7 UldlSdfd 

3TcflVcl 1 3T7T: 'jUddfHc^SJcfl^dta 

Vi c*-*4 Hi vif^T "^frl ^7^-TTR | 7T2TT | 

iffi: SVimH, I vHW l frwjUdO l 

TJ^S^7T:MftQjti:” $r«4iql ^aiMcinJ-^d ^frf - 
arowMeii^, ^cirt^id<i^^rtl<wvi{l<rc<m^wr7i; i 
J^uRl TlWSZ: 31%^ I cnf^TH: rft^, “*T 

$frl H'icfeu-u I 

^STWTTr^, “^T^TT^”, 

5cnin^siRi«{*: II^Va || 
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If it is argued that it is not so, on account of the 
terms like Agni & others, and also on account of the 
fact of abiding within, we say - it is not so, because 
of the fact of meditation being taught so, and also on 
account of impossibility, and also on account of 
Vaisvanara being read as a person. (1-2-27) 

Raising an objection that it cannot be ascertained as the 
Supreme Self, the doubt is cleared here :- 

The reason furnished by the objector, pointed out in the 
terms "shabdadibyah" and on account of abiding within means 
as follows :- 

In the context of the Vaisvanara Vidya of the 
Vajasaneyins, there is a reference as "this one is the Agni- 
Vaisvanara" (Shata.Bra. 10-6-1-11) where the term "Agni" is 
co-ordinated with the term "Vaisvanara". In this section, there 
is a passage "the heart is the Garhapatya fire" (Ch.Up.5-18- 
2) and further on, it is learnt that Vaisvanara who is'in the 
heart, constitutes the triad of Sacred Fires and that it is the 
support or ground of the oblations offered to "Prana". In the 
same way, the Vajasaneyins declare that Vaisvanara abides 
within the body, as evidenced in the statement "He who knows 
this Agni Vaisvanara, who is having the form of a "purusha", 
and who is abiding within the 'purusha'. (Shata.Bra. 10-3-1- 
11) "Therefore, by these inferential marks, it is known that 
the Vaisvanara is of the form of the gastric fire, and so, it is 
in it possible to decide that Vaisvanara is Paramatman. 

If it is argued like this, it is said - it is not so, because, 
meditation is being taught thus. "Drishti" means "Upasana" 
or meditation. The meaning is that it is taught here to 
meditate like this on Vaisvanara. In the statements "this one 
Agni Vaisvanara is abiding within the purusha" & others, the 



100 


Vedanta. Deepa 


1 - 2-29 


meditation upon Vaisvanara, the Paramatman is prescribed 
as having the gastric fire as His body. If it is asked "How it is 
known like this" - we say that it is so as otherwise it would be 
impossible i.e. it is impossible for mere gastric fire to have 
all the three worlds as its body And, another reason for this 
is that these read of Vaisvanara as a person or purusha. The 
term "cha" in the sutra, signifies the fact of this being well- 
known. 

The Vajasaneyins read in that section "He, that Agni 
Vaisvanara who is a Purusha"(Shata.Bra.l0.6.I.ll). Thus, 
they read the Vaisvanara as a Purusha, and that Purusha 
signifies Paramatman alone, as it is well-known in the 
statements like "All this is Purusha"(Purusha Sukta), 'There 
is nothing higher than the Purusha.(Kata.Up.1-3-11)" 

3TtTTTcfq^tTT^cT3J (1-2-28) 

^STRT:, *4d£T 

aVdHirVIfrfWj: IR4II 

For the same reason, Vaisvanara is not a divinity or 
an element. 

On account of the fact that this Vaisvanara is having all 
the three worlds as His body, and also as He is signified by 
the term "Purusha" who is non-conditional, He is not the 
divinity called "Agni Devata" or the element "fire", which is 
the third of the five elements. 

(1-2-29) 

3ifH¥i{ktuu uhmiRumui 

frgrPl I fcl^i qTPTTT ^T?JT 




:CEI^^l!lUIR:CIEL£ICL^E^L:L!L!brit^Eirr 


It is the view of Jaimini that the term Agni may 
directly denote Paramatman, and that there is no 
contradiction in this. (1-2-29) 

It was maintained so far, that the term "Agni" stands in 
coordination with Vaisvanara for the purpose of meditation, 
as Vaisvanara has Agni as His body. As the term Vaisvanara 
denotes Paramatman on account of the relationship of leading 
all people further on, in the same way, even the term Agni 
may directly denote Paramatman, on account of the fact of 
leading all people further "agre-nayati". Thus,-there is no 
contradiction, thinks Acharya Jaimini. 

If it is asked how for Paramatman, the Vaisvanara, who 
is without any limitation whatsoever, to posit limitations as 
related to the space, beginning with die "dyuloka" and ending 
with the "prithvi", as He is described as "He who meditates 
upon this Vaisvanara atman as bereft of all limitations and 
measurements and as pervading everything" (Chandogya 
!s 18.1), the Sutrakara declares the opinions of "Acharyas" as 
lollows 



(1-2-30) 





O 
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For becoming manifested to the meditators, this 
limitation due to the limited extent of heaven, earth, 
etc., is mentioned - thus opines Aslimaratya. (1-2-30) 

This fact of being limited by die extent of heaven and 
earth, is mentioned of die Paramatman, who is unlimited, 
for-the purpose of being manifested for meditation - Acharya 
Ashmaratya thinks like this. 

For what purpose is die highest Paramatman represented 
here, as having a head and die limbs, when it has been 
declared that He manifests Himself between the extent of 
the heaven and earth ? 

(1-2-31) 

3T*T mmrHI 3?£)<W¥lA< 

It is the view of Badari that Paramatman is 
represented here as having a form of a person having 
head, limbs & others, for purpose of meditation. 
( 1 - 2 - 21 ) 

"Anusmruthi" means meditation. The representation of 
the Supreme Self in the form of Purusha having a head, feet 
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and others, is for the sake of meditating like that for 
attainment of Supreme Brahman. Thus thinks Badari. 

If it is taught that this Vaisvanara, the Paramatman, 
having all the three worlds as His body, is to be meditated 
upon, then for what purpose, the parts of the body of the 
meditator are to be thought of as Garhapatya & others, as 
mentioned in die passage - "the chest is the altar, the hair on 
the chest is the sacred grass, the heart is the Garhapatyafire" 
(Ch.Up. 5.18.2) > 

The answer to this question is furnished as follows 

^frl (1-2-32) 
TCTRT#iTFT?: fth4mu||4l: 

uiuu^ft fmmi, “ ara ^ ^ I 

iTbH W qfr ri qfodccKWWWWrtlJauiH, II 

Sage Jaimini is of the view that this kind of 
identification is for obtainment of Agnihotratva or 
the fact of Agnihotra. (1-2-32) 

This kind of imaginative identification of Garhapatya 
and others is for the imaginative identification of 
Agnihotratva of the offering to Prana (Pranahuti) that is 
pci formed daily by the meditating devotees as an accessory 
u> the Vaisvanaropasana. Thus diinks the Acharya Jaimini. 
The sruties also expound this kind of imaginative 
identification of Agnihotra after prescribing the oblations 
in Prana, in the statement - "He who performs this 
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Agnihotra sacrifice, knowing this well (Ch.Up. 5.24.2). For 
proclaiming the sublimity of the meaning expressed the term 
Acharya is taken. 

3TTTRf^%PTf^ (1-2-33) 

TTer 3TfFT^ 

snun fi ^i g ftii r w i wi c w i awrdfci f%, “rnpi ^ *n vjim 

^nf^TT I 4M l ^* T jM ff fo T d ren 
^3P|tnT: T^rf^T ffrf JI1U1 ifi^^sT 



Moreover, this Vaisvanara is taught to be reflected 
in the body of this meditator. (1-2-33) 

"Enam" means this Supreme Self Vaisvanara, who has 
the heaven and the earth as His body. "Asmin" means "in the 
body of the meditator". For the purpose of worshipping this 
Supreme Person through Pranagnihotra, it is taught that one 
should reflect Him in the body of the Upasaka, as pointed 
out in the passage "for this Vaisvanara atman, the heaven is 
His head" & others. The head, the feet and others of the 
meditator, are themselves the heaven, the earth & others of 
the Supreme Self. Thus, should a meditator meditate upon 
at the time of Pranagnihotra. That is the idea here. 


^m«{I0 wiiwiww 
IIT^: II 
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T TT^: 

^cnf^TT^: 

(l-3-l) 

3TT2J^ut ‘dRJl-lJfft: ^f$lcft xir-tfRyi^d HH: Sll^SI 
Tlf: | 

$c4sl ^f$loiJ|({jHm|i|dH f^ 'jficl:? 4rl <4{Hlr^fa I 

TT^T:, ■*R:3T^frf^37n*TRr^^:, 4THst 


TT^RTCg-' 


1: wn?J7«nWt: 



He, who is the abode of heaven, earth & others, 
ii the Supreme Brahman, on account of the terms 
which are unique to Paramatman alone. (1-3-1) 

In the Mundakopanishat, belonging to Atharva Shaka, 
ilu-re is a passage as follows :- 
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"Know that Atman alone, the one, non-second, 
immutable in whom are strung the heaven, the earth, the 
space, the mind with the vital forces and all the sense organs. 
Leave off other words. This is the bridge leading to 
immortality."(Mun.Up.2-2-5) 

The doubt arises here, whether the person spoken of as 
the abode of heaven and earth, is jivatman or Paramatman. 

The prima facie view is that he is die individual self alone 
on account of the fact of the passage that states that he is the 
support of all indriyas beginning with the mind; further on, 
the passage declaring diat he would be born being related to 
the nerves. 

The conclusion that is determined on the other hand, is 
as follows 

This being is Paramatman alone; because it is declared 
that He is characterised by non-conditional self-hood and 
being the bridge to immortality, which are the unique 
characteristics of Paramatman. Atman is that which reaches 
all other things, as the ruler of all. The fact of being a bridge, 
as it leads to immortality, also applies to Paramatman alone. 
The relationship with nerves and the fact of being born in 
many ways is seen for Paramatman also, who in order to 
make himself a refuge for all, to be born without putting 
aside His True Nature - as proved by the text "that heart 
which is like a slightly closed bud, hangs down, being well 
covered by veins. There is established the Supreme Brahman 
- 'the self of all (Mahanarayana 97)'. "Not born, He is born 
in many ways" (Purusha Sukta) and other such texts. 

The meaning of the sutra is as followsHe, who is the 
abode of the heaven, earth and others, is Paramatman; 
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because, there are terms such as "Atman" & others that are 
unique to Him alone. 

(1-3-2) 


“d<*| fclfcjp' PH-wH: 

y^tuii e^ ?TT Wd wrw ir ii 


The being, who is the abode of heaven, earth and 
others, is verily Paramatman alone, as it is being 
declared that He is to be attained by the liberated 
Atmans. (1-3-2) 

As there is a declaration that He is the object of 
attainment for the liberated - as evidenced in the passages 

"Then that knower of Brahman, shaking off virtue & 
sin, being freed from the taint of matter, attains Supreme 
similarity with Him" (Mundaka 3.1.3); 

"A knower of Brahman being freed from name & form, 
attains the celestial "Purusha" that is higher than the high" 
(Mundaka 3.2.8); 

This person, who is die abode of heaven & earth is 
Supreme Paramatman. 


(1-3-3) 


TTmy'IUI^cMsf: I 3TH2TPT TT^IrMl IRII 

The abode of heaven, earth & others, is not 
primordial matter (that which is inferred), because 
there are no terms denoting it here. Likewise, he is 
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not the supporter of the pranas i.e. the individual 
self. (1-3-3) 

"Anumanam" means matter which is inferred. As that 
matter is not understood here as there are no terms referring 
to that, in the same way, even the jivatman who is the 
supporter of the vital airs is not understood in this context. 
Therefore, this being, diat is the abode of heaven & others, 
is Paramatman alone. 

(1-3-4) 

Srmteni muirm 11x11 

On account of the declaration of difference. He - who 
is the abode of heaven & earth, is not the jivatman. 
(1-3-4) 

As the jivatman is declared to be different from- 
Paramatman, as found in the statement -" The individual 
self is immersed in the same tree and grieves being deluded 
by matter. When he sees die other - the adored Lord, pleased 

widi his karma".(Mundaka 3.1.2), this abode of heaven 

& others, is Paramatman alone. 

“3ra w, w muidH 

^ im II 

Even on account of the context of the subject 
matter, He - who is the abode of heaven, earth & 
others, is not jivatman. (1-3-5) 

As supreme Paramatman alone constitutes the topic of 
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this section, as known from the passage "on the other hand 
the higher knowledge is that by means of which that 
immutable is realised" (Mundaka 1.1.5) - the person referred 
to here, as the abode of heaven & others, is Paramatman 
alone. 

(1-3-6) 

“ treftpT ; fluid tctl&ft 
$ 7T sMKhrimWT: WTTrJHt iflmmHHd l 
*4md¥lddl ddhdKHM ^Idl^ ^TWTT^ 

| “3^9TOTf^J0ra>:”^?q^T 
WTfl?lsfl 'dMldUMrd 
^T^RTOT^Tf^c^T^T, TTT failed I, 

R<?\Rfll 11^ II 

On account of abiding and eating the fruit of 
karma, the jivatman is not the abode of heaven, earth 
& others. (1-3-6) 

The passage in Mundaka Upanishad declares - "of these 
two, one eats the fruit of karma that is ripe, and the other 
shines out without eating" (Mundaka Up. 3.1.1). Here, 
T.u amatman is declared as not enjoying the fruit of karma, 
•uni that He shines out brilliantly. As jivatman is dominated 
hr karma and he enjoys the fruit of karma, the difference of 
I’aiamatman from jivatman is known from this. Therefore, 
I lc who is die bridge to immortality and who is the abode 
• •I heaven, earth & others, is not the jivatman. 

Though the fact of Paramatman was established in the 
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section - Adrushyatvadhikarana - a doubt was raised on 
account of the marks of relationship with the nerves, and 
being born in many ways, that die main topic was intervened 
by the subsidiary context. That doubt was dispelled in diis 
section of the abode of heaven and earth, etc. This is similar 
to the exposition of "vaishvanara 1 ' vidya in the middle - while 
it was expounded that the "Vaisvanara" was Paramatman on 
account of the fact of His having all the three worlds as His 
body. 



(1-3-7) 






: fid U^llrHI ? TOTO: I 

1:^: 1 “tKffr YTltKM I fMfad ” MshUl 



3TH Jt (fa?) - rTSTlfa 

r^ldlMlWdi3rfrnTT?I, rFRI 

i ^rrsfaj - jju i fa ftre fa 

TnrmK: TTwmn, 
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IcO^TTJcSTPT ^ 

“THT r£ cTT 3TfrR^” ^frT 
flr^l I r-M H*l sffrgi tTq^?TT^ I 31'T cT^ n f ^ rS I 1% 
f^l^l l ftolejlt^ r cl^ MIS II 

He, who is characterised by the quality of "bhuma" 
is Paramatman, on account of the instruction that 
He is greater than the "samprasada" (or jivatman). 
(1-3-7) 

In the Chandogya Upanishad, there is a passage as 
follows 

"In the experience of which one will not see anything 
other than That, one will not hear anything other than that, 
one will not know anything other than That, That is "Bhuma" 
(Chandogya 7.24.1). "Is He - who is of the essential nature 
of happiness, characterised by infinite vastness that is signified 
by the term "Bhuma" - the individual self or Paramatman ? 
This is the doubt. 

The primafacie view is that he is the individual self (or 
pratyagatman). The context begins with the statement - 'one 
who is the knower of the atman, goes beyond sorrow 1 (Ch.Up. 
7.1.3) - and beginning with the name, mentioning the 
successive things as greater than the previous one through 
questions and answers that are ensued, the scries concludes 
in expounding the individual self, signified by the term 
"|>rana". The instruction into atman is seen to conclude there. 
Therefore, it is concluded that the individual self alone is called 
by the term "Bhuma". 

The conclusion on the other hand is, as follows :- 
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Though, through questions & answers, the statement 
of succeeding one being greater than the preceding one - 
concludes in "prana" - but yet, having declared the "ativaditva" 
(or proclamation of the object of meditation as the highest) 
about "prana", later on, the Upanishad declares "but, He alone 
is one who speaks of the highest, who proclaims that 'Satya' 
is the highest object of meditation (Chandogya 7.16.1)." By 
the term "tu", the difference between the meditators on 
"Prana" and "Satya", is declared; and there is an instruction 
that meditator upon "Sathya" is greater than the former one 
viz. meditator upon "Prana". From this, it is concluded that 
"Brahman" alone, called by the term "Sathya" is characterised 
by die attribute "Bhuma". 

The meaning of the sutra, is as follows :- 

That which is qualified by the attribute of "Bhuma" is 
Supreme Brahman alone, because He is taught as greater 
than "samprasada" (or individual self). "Samprasada" means 
individual self as, it is well-known from the upanishadic 
statement - "this samprasada - jivatman - passing out of this 
body, attains the most supreme light (Paramatman) - 
Chandogya 8.3.4)". In the statement, "He alone is one, who 
speaks of the highest (Chandogya 7.16.1)", it is instructed 
that Paramatman is higher than the pratyagatman. 
"Ativaditva" means proclaiming the ultimate supremacy of 
one's object of meditation. 

(1-3-8) 
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On account of the applicability of the attributes 
mentioned here, Bhuma is Supreme Brahman. (1-3-8) 

The attributes that are ascribed to Bhuma in this context 
by the srudti, such as non-conditional immortality, being 
established in its own greatness, being the self of all other 
entities, being the cause of the originations of all entities, are 
applicable to the Supreme Brahman alone. So, Bhuma is 
Supreme Brahman alone. 




cflDni ^dl 3 d£ TTT 

"jOcTl oii, 4n mnirAR I 

sjftoft^T, ^ mHleHI - -q-^T: | 


Turnr^; <rr; 



3Ii| Mfi| fct<*i mil ucc* I 
; ^ M<-M lr*-l I - I 


TngRTOJ- ‘ : ” ^IHWT, ehltf:W<y: 

PR?! 3TTeFT7ft 31oqi^»n^e|; ^ cu^hi^ 

OT^T: ITTW: TTSJT^, 73^1^191 3TftTSJ3Tta5l” 

?ft^, d<mKd^-oimnAdd^^3nTR^Rti*i^R i^rfa 

“lJn^H^T3T8U^M i<¥iw} miR R^dl 

fflBcT:” 5r^K^3WlllHI^Wdfal<rc(9|^: ‘T*dt 
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- 3TRBT9T: I 3U«Ukd : - 3T^TTR^T^, 



xf 31UUI-d: 3 4o^ | chd 3TOR^, rTW I 





The "imperishable" is Supreme Brahman, on 
account of supporting the unmanifested, which is 
beyond the manifested ether. (1-3-9) 

In the Upanishad of the Vajasaneyins, regarding the 
question asked by Gargi, there is die statement as follows :- 

"He said, O "Gargi, the Brahmanas declare that it is 
imperishable which is neither massive nor atomic, neither 
short nor long, neither red colour nor pilincss neither shadow 
(Bri. Up. 3.8.8.)" 

A doubt arises here whether that which is signified by 
the term "Akshara" or imperishable, is primordial matter or 
jivatman or Paramatman. 

The prima facie view is that it is either "pradhana" or 
"jivatman" but not Paramatman. When it was asked "in what 
is that ether woven", the imperishable was declared as support 
of ether, and that is primordial matter (or pradhana) or it 
should be the jivatman (the individual self), as pradhana is 
the source of all modifications and as the individual self is 
the support of non-sentient matter. So, this imperishable is 
not Paramatman. But, the conclusion arrived at, is as follows:- 

The "Akasa" (or ether) that is declared as the basis or 
support of all created things existing in all the three times, as 
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mentioned in the text - "That, O 'Gargi, which is above the 
heaven & so on" - is the unmanifested Ether alone, not ether 
comprising of air. Later on, when a further question was asked 
as "In what is that unmanifested ether woven", the Akshara 
(or the imperishable) that is stated as the support of that, 
cannot be even the individual self, because the sruti declares 
that the "Akshara", is the support of all other entities on 
account of its mighty rule, in the statements such as 
(beginning with) "Under the mighty rule of this immutable 
principle, the Sun and the Moon are held in their positions" 
etc. (BriUp. 3.8.8). 

The meaning of the sutra is this 

The Akshara (or the imperishable) that is described as - 
"O'Gargi, this is that immutable" (Bri. Up. 3.8.8) - is 
Riramatman, because it is the support of that which is beyond 
ether. "Ambaram” or Ether means "akasa", which is 
comprising of air. "Ambaranthah" means that which is beyond 
that ambara. That means that it is the cause of that ambara 
or ether. The end of the effect is verily assumption of the 
state of the cause. That ambaranthah is unevolved pradhana 
or primordial matter. On account of being the support of 
even that unmanifested matter, "Akshara" (or the 
imperishable) is Paramatman alone. This is the meaning of 
the sutra. 

If it is argued thus, then the Akshara may be taken to be 
individual soul, for he happens to support the primordial 
,nutter. If it is doubted like this, the next sutra replies. 

ITT xT 3TT^TRT^fa:, *3TJ3TTTT 
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3TO%rTT^TT I 1 

iM4acl I 3Trft'^T' : 3fta': II ?o || 

That supporting is by virtue of supreme 
command. (1-3-10) 

"Saacha" means being the support of that which is beyond 
ether. His supreme command known from the sruti such as 
"under the mighty rule of this Imperishable, "O 'Gargi, the 
Sun and the Moon are held in their positions (Bri. Up. 3.8.8)". 
"Prashasanam" means supreme command - order which 
cannot be disobeyed. The fact of supporting the entire 
universe comprising of sentients and non-sentients through 
such supreme command that cannot be obstructed, cannot 
happen to the individual self. So, the Akshara is not the 
individual self. 

(1-3-11) 

34*4|%Iio|: - I 3TFTT^T^ 

dfcWV^:, 

flcta ||?? II 

On accoimt of the exclusion here of the nature of 
things other than Brahman, Akshara is Parabrahman. 
(1-3-11) 

Anyabhava means other nacure. The later part of the 
passage excludes anything other than being the supreme self 
for this Akshara. The passage - "the unseen seer" (Bri. Up. 
3.8.10)- describes that this Akshara is the seer of all though 
being unseen by all. As this characteristic is impossible of 
pradhana or jivatman, Akshara is the Supreme Paramatman. 
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(1-3-12) 

3TTSI^ra7RT HHTchlMSI^, “^: ^TT 

^ ^MM^T^IiAd” $rUK«I, 



7T: - WTTTm, «3Wcft$lc4ft* 
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^ mUkHfelulu T i 




He, who is the object of seeing is the Supreme 
Self, because He has been designated as such. 
(1-3-12) 

The followers of Atharva Veda, read in the passage 
containing the question of Satyakama, as follows 

"He who meditates upon the Supreme Self, with the very 
syllable "Om" characterised by three measures". Beginning 
thus, it continues as "He will be lifted upto the abode of 
Brahman by the Saman manthras. He beholds the person 
who is the higher than the pure jivatman, who is higher than 
the jivaghana (the embodied self)" (Pra. Up. 5.5). Here, a 
doubt arises as follows - Is the Supreme Self that is designated 
as the object of meditation and the object of seeing, 
"Hiranyagarbha"? or is he the Purushothama, the Supreme 
Brahman? 


The prima facie view is that he is Hiranyagarbha, the 
four faced Brahma. In the beginning, the Upanishad declares 
that one who meditates on the "Pranava" having one 'matra' 
would attain the world of men; and next he who meditates 
on the same pranava as having two matras, the fruit obtained 
is declared as the world of antariksha. Later, the text declares 
that one who meditates on the pranava as having three matras 
(syllables), obtains the Brahmalokam and would see the 
Purusha residing in Brahmaloka. So, it is learnt from this, 
that the one who is the object of seeing in Brahmaloka, should 
be the four faced Brahma alone. It is decided that the 
Brahmaloka mentioned here, is also the w r orld of the 
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embodied, on account of the association with the world of 
men and the world of antariskha. 

The conclusion that is arrived at on the other hand, is as 
follows 

In the text as related to the Purusha - that is declared as 
the object of seeing - it is mentioned "He sees the Supreme 
self who is higher than the embodied self, and who is reposing 
in all entities as the inner - controller (Prasna. Up. 5.5)" - and 
further it is declared, "He attains through the path of omkara, 
that Supreme Brahman which is quiet, which is without 
oldage or death, which is without fear whatsoever, and which 
is most celebrated (Prasna Up. 5.7)". The person who is 
declared as the object of seeing here, is decided to be 
Paramatman alone as it is declared as unconditional 
quietitude, immortality & others. When it is thus decided 
that the object of seeing is Paramatman, then it will be known 
that the term "Brahmaloka" denotes the Supreme Abode of 
that Paramatman alone. In the verses quoted as related to 
that world as the abode which is ever seen by the Nityasuris 
(Prasna Up. 5.7) - "The Suris ever witness that Supreme 
Abode of Vishnu“ (Yajurveda Prasna 5.2) - confirm this 
conclusion alone on account of the statement of being seen 
by the wise (suries). 

The meaning of the sutra is as follows 

The object of seeing is "He" that is Paramatman. As 
thu object of meditation and seeing relate to the same, even 
i he object of meditation is "He" alone. "Vyapadesat" means 
on account of the declaration of the characteristics of 
Paramatman, such as being quiet, without oldage, immortal, 
Irarlcss, the most celebrated, as related to the object of 
siring. 
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(1-3-13) 

“3TgJ 

<3<bf£lgltH : 3TR7T7T:, dfi^ ^'dWd^Ko^ <*5^ 

^isr 

?^MHiU|:f^>^ni<w^i:, Jn 'jftq:, 3TOM^tr^l - *i*i<4:1 

3T«m TTT^ ^TT^T?T ^ ^H - iaP T flffrR ^:, 
311 cfiT?T^I ^TTTcFTTt M fa R&m i ^<4 fa^, 

3tl«hl9N^<iftH^V444l^gotiy<flta I - “f% 

ct^st fkzti, ii^goqi^” ffa *rtR#, “umi^ ctt 
3Uim«hl9l:” ^r*TTT«T, “t^ TTr*T d£J^<H” 
<l?<|chlVIWlf^H^rrol^clf31<4WM<rclWril<^lR 3T^TtTRI, 
«mRdl:’'$cm<hl?lMciRdl V^S^lI:^FTT 
yftma, ‘^$4 ^<i«hivivi«<RRh:, % cT^rann: 

chiHl:’ fr^^TRn^, “in* 3HrMliy^d>-l|Ul|” $H4K«T, 

31T^TW^f^-g: 3TT7m, 
OTnaiM^dm^rclKll: dR^UI^WT ^frt I 


•J 


M 


Li 


VII 


TTcf cTTcf^, ' 3T?J TTTmT^tSPTT^jftTT^ 

^rSmr’ ^frT TIHFTT?IT3nft7f:, cTT*T UsHNfo 



- <(UlchlVI: T li sT?I, Trfr«T: - 4dWlcW 


TT^WJ: 



:||?3ll 


The small ether is Supreme Brahman, on account 
of the arguments found in the subsequent passages. 
(1-3-13) 


In the Chandogya Upanishad, there is the following text 
"Now in the city of Brahman, there is a small lotus like 
abode and in it, there is a small ether - That which is within 
this ether is to be sought. That indeed is to be known, 
enquired into and realised" (Ch. Up. 8.1.1). Here, the doubt 
is whether this small ether declared to be in the middle of 
tlu- lotus of that heart, is elemental ether or jivatman or 
Paramatman. In the first place, the prima facie view is that it 
is reasonable to take it as elemental ether. On account of the 
u ell known usage of the word "ether" in the elemental ether 
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alone and also, as it is known that some other thing that is 
within it, is declared to be enquired into. The decision that is 
arrived at, is as follows :- 

When the question is posed "what exists in that small 
ether, to be sought (Ch.Up. 8.1.2)" - it is replied - "the ether 
in the heart is as vast as elemental akasha" (Ch.Up. 8.1.3) 
and it is further concluded as 'this city of Brahman is Satya or 
nirvikara (Ch.Up. 8.1.5)'. Declaring the characteristics of the 
small ether such as the unsurpassed vastness, the fact of being 
the support of all other entities, being unborn, being 
unchangeable, it is declared "all auspicious qualities are 
contained in this" (Ch.Up. 8.1.5) and by this, it is expounded 
that the auspicious qualities that are within the small ether 
are to be sought. For the enquiry - who is designated by the 
term "small ether" and what are the auspicious qualities that 
are abiding in Him - it is declared that the one who is signified 
by the term "small ether" is tire atman, and that the auspicious 
qualities such as being opposed to all that is defiling and 
others, are His characteristics, in the statement "that self who 
is opposed to all that is defiling, who is free from oldage and 
who is of true will (Ch.Up.8.7.1Thus, this statement of the 
text expounds that die small ether is Paramatman who is 
characterised by all auspicious qualities such as being opposed 
to all evil and others. 

Intimating in the introduction, the ether that is declared 
to be sought, is the atman and the characteristics of this atman 
are being free from all evil and others, the text concludes 
with the passage - those people who depart from this world 
realising this atman and reflecting upon His auspicious 
qualities, will have free movement at will in all the worlds 
(Ch.Up. 8.1.6). So, it is decided that this small ether 
characterised by apahatapapma and other attributes, is 
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Paramatman alone and not the elemental ether. The objector 
here opines as follows :- 

In this passage, 'this jivatman rises above the body and 
attains that Supreme Light etc (Ch.Up. 8.12.2)', the individual 
self alone is known and further in the statement of "Prajapathi", 
it is understood that the individual self alone is characterised 
by the attributes of "apahatapapma and others". So, the small 
ether under reference here, is the individual self alone. 

Those who declare the siddanta or the conclusive 
decision, propound that in the statement of Prajapati, it is 
expounded that the individual self whose qualities of 
apahatapapma and others that were covered by the waking, 
dream and dreamless states on account of being dominated 
by karma, were manifested when he attained Paramatman 
on account of the grace of Paramatman. But, the small ether 
is characterised by non-conditional apahatapapmatva and 
others that were never clouded and He is characterised by 
infinite auspicious qualities such as supporting the entire 
universe, ruling from within all sentients and non-sentients. 
Such qualities can never happen to the individual self. So, the 
small ether is not the individual self, but Paramatman alone. 

The meaning of the sutra is - the small ether is Supreme 
Brahman on account of the reasons such as being characterised 
by apahatapapmatva and others, that are unique to 
Paramatman alone, as evidenced in the subsequent 
statements. 

(1-3-14) 
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TT^rTTt , rTT^TT ^TT^TTT: tR 

“<mw 4M 

TrcT^TTT: Wf: 3T*n 3T^lvrf^5^T ^ 

ft Ur^l:” I cTSTT ft - cTSJT 

Wl ^gq; - “TTgifo TsT^ ^ufal: 
4raf: 3T3TT: ■Hir) fhra ^f^: 'frft f ft, TTcT 3ITW 

^Tf^: 4TrT 3HMrcuiiH5 $ft” I rT&n fl5Jc^«h^i«^Sr 

W 11 ^ ^ 2 - ~ HUlftft ^c)m” ^ft | 

■fofsr i ttt dvfn^, srfFT^ u<mu) «criui TrsrrrT 
^yium^fyn <te<i«hiu*u wif^ 

MirfH I I lirl^cj imtaftrtitf: II?* II 


On account of the going by die individual selves 
and of the word Brahmaloka, this small ether is. 
Supreme Brahman for it is seen thus, and it is 
inferendal mark to understand that small ether is 
Brahman. (1-3-14) 

It is learnt from the sruti that day-in and day-out all 
people who do not know die place to which they go, arc going 
to this small ether and describing that small ether the term 
"Brahmaloka" is used is concommitant - co-ordination. On 
account of these reasons, the small ether is Supreme 
Brahman. It is declared in the sruti "Just as people who do 
not know the place where the treasure of the gold is hidden, 
do not get it, though they move on the very' ground under 
which the gold is hidden, in the same way, all these individual 
souls - though they go to the Supreme Lord day-in and day- 
out (during sushupti) - do not get or know that Brahman. 
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They are covered and led otherwise by "anruta" or karma 
(Ch.Up. 8.3.2)". 

It is seen like that. It is seen that this kind of the 
individual souls, going to the Supreme Brahman alone, is 
learnt from other texts" - in the same way, all diese individual 
souls attaining "sat" do not know diat they have attained "sat" 
(Ch.Up. 6.9.2); "all these living beings come from the "sat" 
or the Supreme Reality and they do not know that they have 
come from the "sat" (Ch.Up. 6.10.2)". In the same way, the 
term Brahmaloka, is seen to denote Supreme Brahman alone. 
Yajnavalkya said "O'Emperor, this is the world of Brahman" 
(Br.Up.4-4-23). There is the mark also signifying this as 
Brahman. One may not look for die proofs elsewhere. In 
this context alone, the fact of all living beings going to that 
small ether day-in and day-out, and the term "Brahmaloka" 
there, are marks to determine that small ether as 
Paramatman. The term "cha" in the sutra is used to emphasise 
the same. The meaning is - this alone is enough to prove that 
the small ether is Supreme Brahman. 

(1-3-15) 

3TFT TJFTTFHt Ff^R: 3Tf^ 4441*1$ 

WIrm | t|frT: - FFf|«JFJT ViHlriHl 

tni TTtri ^ | FT 

“3TSJ F 3TTrFT F 

n?mi 

And on account of the fact of the greatness i.e. 
being die support of all things, Brahman of the form 
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of supporting all tilings is found in the small ether, 
the small ether is Supreme Brahman. (1-3-15) 

"Asya" means die greatness of Paramatman of the form 
of supporting everything in this small ether; "upalabdeh" on 
account of the existence of this greatness being observed in it 
- this small ether is Paramatman. 

As the greatness of that Paramatman on account of being 
the support of all entities, is being found in the small ether, 
the small ether is Paramatman. 

"Druthi" means supporting the entire universe. The 
greatness of this form of Paramatman is known from other 
texts also - "He is the Lord of all, He is the king of all 
things; He is the protector of all things; He is a bridge and 
a boundary so that all these worlds may not be mixed up" 
(Bri. Up. 4.4.22). That kind of greatness is observed and 
obtained in this small ether. "Now that atman is a bridge 
and supporter of all these worlds, so that they may not get 
confounded' (Ch.Up.8-4-1) 

(1-3-16) 

“•gjt g|c<|r4||^g>: yiU4J|^, ^ 3TT^T 3TTP^t 

And also on account of the well-known sense of 
Paramatman happens to the term "akasa", the small 
ether is Paramatman. (1-3-16) 

"For, who could breathe or who could live, if this "akasa" 
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or bliss were not there (Tai. Up. 2.7.5)" ; "All these beings 
are born of'akasa' (Chandogya 1.9.1)" - In these passages, it 
is well-known that the term etiter or "akasa" signifies Supreme 
Brahman. So, the term ether itself being characterised by the 
attributes of Paramatman, terminates the doubt of being 
elemental ether. 

( 1 - 3 - 17 ) 

Trgrsmr’ ’ iumyif<i^npr ^ - 

ffvT; tfyfrhRl '^UTTHI 'dffitdf^crr^ ll?fc II 

If it is argued that on account of reference to the 
other one viz. jivatman, the small ether is jivatman, 
we say it is not so, because of the impossibility of the 
jiva having the attributes mentioned there. (1-3-17) 

The one other than Paramatman is the individual self. If 
it is argued that the small ether is the individual self alone, 
< in account of the reference to the individual self alone, found 
m the passage, "now, this jivatman passing out of this body, 
etc. (Ch.Up. 8.3.4)" - then we say it is not so, because the 
attributes mentioned earlier cannot possibly belong to the 
individual self. 


( 1 - 3 - 18 ) 

TrTTT^ - SMIMftH^HI^ ^^dMI^fdlR^UIch} 

jforhcuiwid ^frr ^ - fra, *rPTfr<rrera*8nf%rc 
dlfdcblrty^dlRr: nuin^djpicb: 

r Hilt J jlL|lfM'dPldd^MfiyrrUI cT=T 
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3lv»nMQci i ^ 5' M^if T tqfcllR^U|ch : cMd : I 
^sft^TfT ll^ll 

If it is said that from a subsequent statement of 
Prajapati (it appears that the qualities of 
apahatapapmatva and others are for the individual 
self alone) we say that the one who is meant there is 
the individual soul whose essential nature has become 
manifest. (1-3-18) 

If it is said that the jivatman is known as qualified by the 
qualities of being opposed to all that is evil and others, we 
say it is not so. The jivatman who is referred to in the teaching 
of Prajapati, as possessing the qualities of apahatapapmatva 
and others, is one whose essential nature was at first hidden 
on account of the cause of karma of the form of punya and 
papa that was done from beginningless time in the states of 
wakefulness and others, and which essential nature was 
manifested later on account of communion with Brahman 
that was made possible by meditation upon Brahman. But 
the essential nature of "apahatapapmatva" and others of 
"Daharakasa" or small ether on the other hand, was never 
hidden. So, as regards the small ether the doubt that it may 
be the individual self can never arise. 

If it is so, what then is the meaning of the reference to 
the individual soul here ? The next sutra answers this question. 

MilHVT: (1-3-19) 

“3IWRf TTTJcWT m 
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^■mrf^rBxrar^’’ ^rfrr fri v<yvcpr£n^>T7fhi 



The reference to the individual self is for a 
different propose. (1-3-19) 

The reference to the individual self here, is meant for 
the purpose of expounding the particular "sampat" or glory 
of die small ether, of the form of causing the manifestation 
of the nature of the individual self just as supporting all this 
universe, as it is learnt that the true nature of the jivatman, 
that was hidden on account of karma becomes manifested 
alter attaining the small ether which is of the nature of 
supreme light, as evidenced in the text "This atman rises 
above this body and attaining that Supreme Light reveals 
it self in its own natural form (Chandogya 8.12.2)" 

^ (1 -3-20) 











ll*o || 


If it is said (that the small ether is jivatman) 
owing to the declaration of smallness, that has been 
‘answered already. (1-3-20) 

11 it is said that the declaration of smallness by the sruti 
is "a small ether in this" agrees indeed with the individual 
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self who is compared widi the tip of awl and never with 
Brahman that is greater than everydiing - the reply to be 
given has been virtually given already as "on account of that 
has to be meditated upon (VS. 1.2.7)'. 

^ (1 — 3—21) 

3T^^frT: - 31^717:, WTTrJTT^S^TTTf^ 

3TtftS5^: ^1^*14: 

I nq^ermSI nwi^iMfri: '^7^: 

*v«wduf «*>dU4)vi i a <i 

ftwd: M<4 IR? II 

On account of the attainment of (similarity) or 
equality with Paramatman (the individual) self is not 
the small ether. (1-3-21) 

Anukrthi means similarity or equality. The fact of being 
characterised by the qualities of apahatapapmatva and others 
happen to the jivatman when his essential nature is 
manifested, verily after gaining similarity to Paramatman. 
Therefore, the small ether which is Supreme Brahman, with 
whom equality is gained, is necessarily a different entity from 
the individual self who gains equality That similarity is verily 
known from the scriptures as equality as in "when the seer of 
Brahman sees the Supreme Self, who is the ruler of this 
universe, who has an effulgent, auspicious divine body and 
who is the creator of the universe, and the cause of the 
unmanifested, then that knower of Brahman shaking off virtue 
and sin and being freed from die taint of matter, attains 
supreme similarity (Mundaka 3.1.3)". 
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3Tfr (1-3-22) 

czmf^T^r”-^ |R^ 

The same is declared by the smrithi also. (1-3-22) 

The attainment of similarity of the form of equality with 
Paramatman by the individual self through meditation upon 
that Paramatman, is declared by the smriti - Those that have 
gained qualities similar to Mine, by abiding by this wisdom 
arc not born at the time of creation and are not distressed at 
the time of cosmic dissolution (B.G. 14.2). 

yftdiRwuii^ 

3jfotT: (1-3-23) 

“3148HN: 31lrMP 

frlBftl q eTeft I TTclt cT^”, 

“31^8MN: ^VdllrUI U<*l 'jHIdi ^ 

'jflcurMi, 4ti wfi<<: I '*fleur*Mrl ^4: 

*NST:; 3^^ 4cfl<g>at-Hg'jflqihc) '3^ 3T^83lf^tlr^^:, 
^WTTffcpj: TCSlfo W<*4fa: I 
I 

■<T^T^3 - vifld , Hlc|Pl^c«5||fi), 

‘ '^TTRt ^cTCrSTO” ^ - 
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jfe I 3rf^RT: - 3 TfggfotT : MlM I cAcI , 

''O 

The one who is measured (as being of the size of 
a thumb) is Paramatman, on account of the terms 
signifying Paramatman. (1-3-23) 

In the Kathavalli, we read "The person of the size of a 
thumb resides in the middle of the body. He is the Lord of 
the past and the present. Therefore, he does not despise. This 
indeed is that (Ka. Up. 2.1.12)". Further on we read - The 
person of the size of a thumb is like light without smoke 
(Ka. Up. 2.1.13), the Purusha of the size of the thumb, the 
inner self is ever established in the hearts of men (Ka.Up. 
2.3.17). 

The doubt here arises whether this one measured by 
the size of a thumb, is the individual self or Paramatman. 

The prima facie view is that he is the individual self. For, 
in another scriptural text, where the jivatman or the individual 
selfhood is clearly admitted, there is the declaration of the 
measure of the size of a thumb 'presiding over the vital airs, 
he being of the size of a thumb and having a form similar to 
that of the Sun, moves on account of his karmas' (Sve. Up. 5- 
7 and 8). But, the decision arrived at is that the one who is 
measured bv die size of a thumb, is Paramatman. 

As in the mantra quoted above, there is the decision of 
the individual selfhood by the term "on account of his karmas"; 
here also, the characteristic mark of Paramatman viz. being 
the Lord of the past and future, is seen as evidenced in the 
statement of the text 'The Lord of the past and future" and 
so, he is Paramatman alone. 

The meaning of the sutra is as follows :- 
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The one measured by the size of the thumb is 

Paramatman alone, on account of die terms such as 'the Lord 

* 

of the past and future' that signify Paramatman. 



How can Paramatman who is not limited be said to 
have the size of a thumb? Answer to this is given in the 
next sutra - 

■prisrm Tj^nf^iHrarr^ (1-3-24) 



As human beings are qualified for upasana, the 
measure of a thumb is stated for Paramatman, with 
reference to the heart. (1-3-24) 


As Paramatman is residing in the heart of the meditator 
lor purposes of meditation by the upasaka and as the heart 
of the upasaka is of the size of a thumb, this declaration of 
having the measure of a thumb is made with reference to the 
heart. As human beings alone are likely to become meditators 
and as the shastras are promulgated for the purposes of 
humans alone, this fact of having the measure of a thumb is 


Mid as referring to the heart of human beings. The further 
discussion of this matter will be completed later on. 




vai'RTqui: HWRj; (1-3-25) 
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nya n ft rerrc reform h^ , dc^iH 


TT^Tg lcn^H TTT f^ fafliy t Mdm ^ilglRfl^Ng^m i cl l ^ 

^ r m e g fa rani I <U&M^ - 

■^t 1 1 r^fgy<*)<ul^ dlM-^Moil|ch {Oi^'c^'g' ^ q | ^ i 

teu^lftM'cr* I ^l<0di ^Rdlf^MUlAd 1% 

mM^y'o^lctj^TJlH,; TFsTT«fy I<^15T :, 

n^'U^^My^TVM^frlMircJ.sfa drli«&lci 

iWIU|cdl^|<{)di 

M*I¥M xT rT^fTT^ H^TWfrT I 3T7T: 

q&i 


- WtTRTT^, TqfT - ^Tf^f^T ^TT Mp) 

nqRta n^mqMtUHl&tlwHqKjJ 

^TiqrTTrwrrfMr^T^:, Hi! q i q-q h «■* i sfaT^iJ 

ftU^rrdlRdVldl^ WIMwI^ciV^frl ^ ' g l ^ TT Mu ft 
T&ti IRVII 


Meditation upon Brahman is possible for beings 
who are above men (humans) also, views Badarayana, 
on account of the possibility. (1-3-25) 
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It was stated that the shastra prescribing meditation upon 
Brahman is for men only, as they alone are entitled for 
Brahmopasana. On account of this context, it will be discussed 
whether gods also are entitled to the meditation upon 
Brahman or not. 

The prima facie view is that gods are not qualified for 
meditation upon Brahman. Though the "shabda" or the word 
can possibly signify Brahman which is already existing, though 
the word can signify existent objects such as Brahman, there 
is no proof as regards the gods having bodies. The mantras 
and laudatory passages such as veda are subserving the 
purpose of injunction and they are not proving the existence 
of body and others of the gods. So, gods are not capable of 
accomplishing meditation upon Brahman which is originated 
by the purified mind which requires the auxiliaries viz. the 
seven means or "sadhana Saptaka" that are to be practised 
day-in and day-out by one having a body. 

The conclusion that is arrived is as follows :- 

The fact of gods and others having bodies and others, is 
proved by the scriptural passage itself describing the 
articulation of names and forms in the contexts of the creation 
of die universe. The differentiation of names and forms in 
respect of gods and others, is verily furnishing the body and 
sense organs and others. In the mantras and the laudatory 
passages, this fact is obtained. For gods and others, bodies 
and others are proved to exist as there are proofs regarding 
♦he existence of such bodies and others, though the mantras 
and arthavadas are devoted to the praise of the rituals that 
are to be practised. In the absence of such bodies, praises of 
ilie Gods as having bodies and others, and glorification will 
not become possible. Therefore, as they have possibility of 
ability; they are qualified for meditation upon Brahman. 
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The meaning of the sutra is as follows :- 

"Taduparyapi" - For gods also, who are above men, there 
is qualification for meditation. Or 'tat' - that meditation upon 
Brahman; 'upari' - is possible of even gods and others, as 
there is possibility of gaining knowledge of the essential nature 
of Brahman, the mode of meditation upon Brahman, the fact 
of aspiration for attainment of Brahman and the ability of 
meditation upon Brahman. There is possibility of gaining 
knowledge on account of not forgetting the knowledge that 
was earned earlier. There is possibility of becoming a seeker 
on account of the knowledge of the auspicious qualities of 
Brahman along with the severe effects of the three tormenting 
sorrows. As it is seen that the gods have bodies and others, 
as evidenced in the mantras and arthavadas propounding 
creation, the venerable Badarayana thinks that there is 
possibility of ability for meditation upon Brahman. 

(1-3-26) 


iimidl I Ufa I'ebW 

Trf^yHI ffrT JJlfrbTliri 


If it is said that there results a contradiction in 
respect of the sacrificial works, in the event of 
admitting bodies to gods, we say it is not so, because 
it is observed that gods have assumed several bodies. 
(1-3-26) 

"Karmani" means in the sacrificial rituals. If it is argued 
that there will be contradiction, as it is impossible for a god 
to be present at the same time at several sacrifices in the 
event of their having bodies, we say it is not so, as it is seen 
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that beings endowed with special powers like Soubhari and 
others, assume several bodies at the same time. 

(1-3-27) 

I Tn^J^eh4Rl| fclftU:, 

fctOSJ: I fciil5ctrr<^ «ict*4qr<^*Tl 

3n^f^TT9TT^ rT, 3RchMlft«4lR 

^ - rlsf, 3TrT: 

3D^T^-3TfT: VKItJ^R: JT*ra1 

f^T V^l d<l4>KMM<ft^lRch ^jrfcT 3T3Tmf^ftf% 

3R*w vi«?w 1 1 i% ^<TnRvi«*g^ 

$^lRvi«*l: 'SqftF ^T%d^FT:3Tfm:, tj 
wf^TPs^ 3TTfrf*tf^twfxR ^ far** TT^ 

3T^ld^M PJr^T 

yjzTf^w: UdNfri: ^tOfri ? 

TTr^^TTi^MMIUIII^ - ^RfyRwilISlrAlsf: I - 

‘^T ^ cill^O^^dlflrfl Udmft:” rT«n, 

$r*llR<*d n-yfiHft - 

•TTtTTf^r *nffD| ri TJ8I3* I ^¥I<R«T T£JT^ 

TTT-SJT$J fqrfo”, ‘‘qm I 

Nr;vi«^^I jell'd ^«4|e^-ti rldiUTT:” ^CttlRebi U^lS || 
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If it is argued that a contradiction would result 
with regard to the Vedic words (if bodies are admitted 
to gods), we say it is not so; because, it is known 
from the shrutis and smritis that the beings like Indra 
and others originate from the words like Indra and 
others. (1-3-27) 

The term contradiction is taken over from the previous 
sutra to mean that there will be contradiction as regards the 
Vedic terms. There may not be any contradiction as regards 
the sacrifices and other karmas in the event of admitting 
bodies to gods, but there will ensue a contradiction as regards 
the words of the Veda. If gods have bodies, the bodies will 
be necessarily having parts (avayavas). So, they will be 
subjected to origination and destruction. Consequendy, the 
vedic words like Indra and others, become devoid of meaning 
or non-permanent prior to the origination and posterior to 
the destruction of such bodies. If it is argued like this, we say 
it is not so. 

The reason is stated in the sutra as "atah", "prabhavaat". 
"Atah" means from the Vedic words such as Indra and others. 
The beings such as Indra and others originate from such Vedic 
words as Indra and others. When the beings like Indra and 
others existing before have perished, the creator 
comprehends the particular characteristics of the beings 
denoted by the term Indra and others fom the Vedic words 
like Indra and others and creates another Indra possessing 
those very characteristics. So, there is no contradiction to the 
eternity of the Vedic words. The terms like Indra and others 
do not denote a particular being on the basis of convention, 
just like the term Devadatta and others; but, they denote a 
particular species of beings just like the word like cow and 
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others denote a particular class.of animals. So the "Vachya 
Vachaka bhava" is verily eternal. If it is asked, how it is known 
that the creator creates comprehending the characteristics of 
the beings such as Indra and others from the Vedic words 
Indra and others, just as a potter creates pots and others, 
remembering the characteristics of such objects, we say that 
it is known from "pratyaksha" and "anumana". Pratyaksha 
means the sruti and Anumana means the smrithi. The 
scriptural statement is ''He differentiated the forms with the 
help of the Veda, the being and the non-being - or the sentient 
and the non-sentient" - and "saying "bhu", he created the 
earth." Statements like this, show that the creator created all 
objects referring to Vedic words. The smriti also corroborates 
this view - "He the creator, created the names and the 
multiplicity of works separately from the words of the Veda 
alone and He also created the separate forms from the Veda." 
"The names and forms of the several objects as well as the 
elaboration of works, were created in the beginning from 
the words of the Veda alone"(Vishnu Pu. 1-5-63). These and 
other statements prove that the objects are created referring 
to the eternal word of Veda. 


3TtnTcT xl ftr^lc^ (1-3-28) 



ft riled frTSr^cT; y^mftft 
cjuflrl”, ^rh 

nicJjftftvN PJT^T, elftiardlft yiH^iiftd«h4 



- ■ rrj 




IRdll 


TTahj flrrc) cc|o<iiej> 

^ VKdM^^ *( fcH^ - ^ 


^oill^d^UhJI^Tfl^'cJ^ Wr<4rc()i|rMd3n^- 

And for this very reason, the eternity of the Veda 
is established. (1-3-28) 


On account of the fact the Creator creates everything 
comprehending the form of such things from the words of 
die Veda - though Vasista, Visvamitra and others are the 
seers of different mantras and sukthas - the eternity of the 
Veda of the form of mantras and others, is established. 


Prajapati, after the conditional dissolution of the 
universe, referring to the words of the Veda such as "He 
chooses the makers of mantras", "This is a hymn of 
Visvamitra", and comprehending the particular forms such 
as Vasista and others, who arc capable of seeing the mantras 
and others that were not studied before, and remembering 
the requisite preparatory austerities for attainment of the 
position of Vasista and others - creates such and such Vasista 
and others as before. They, on the other hand, even without 
having learnt them from teachers, gain the mantras and others 
that are part of the Veda, perfect in their "swara" and "varna", 
recite them without any fault. So, in spite of their being 
creators of die mantras, the eternity of the Veda is maintained. 


At the dme of elemental dissolution in which all objects 
beginning with Prajapathi and up to the unmanifested, and 
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the Vedas of the form of words, which arc the effects of 
unmanifested, are all lost, and later, when a new creation of 
the unmanifested ensues, how can dtere be the eternity of 
the veda ? The sutrakara disposes this question in the next 
sutra. 

(1-3-29) 

I 

^3rfa; 3nf^f>?qf^nnwf^ 

I 4«UUy H^cl vjHId c*>yt|cH|U|^ ? 

“snjtmnfih fai^y^yfy i 

OTWT I ^ TjfW 

m 4*1 I rlrP ^Ml 

?fw | T^cT ^*1 

T-TJT^T I sfa 

Mfd^MWKiy»fdr4»rt<l|yir^lci^Rj^ WW^Hd^ 

*^c=(ISifakMlfa I 37cTt^T^tTT 
iifjf^OTfycFnt^flrftdy: ir^ii 

On account of the fact of having the same names 
and forms, there is no contradiction even in the re¬ 
el cation of the world. It is known like this from the 
miti and the smriti. (1-3-29) 
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On account of the sameness of name and form, as stated 
before, diere is no contradiction even when the creation from 
the unmanifested is repeated. Even in the first creation after 
the great pralaya, the Supreme Person, remembering the 
constitution of the world prior to creation, creates the world 
exactly as it was before and bringing to manifestation the 
vedas in the same order and arrangement, hands them over 
to Hiranyagarbha. If it is asked how it is known that the 
creator creates the universe exactly as it was before, the sutra 
says that it is known from the sruthis and the smritis. 
Darshana means sruti. 'The ruler of the universe gained 
existence, created the Sun and the Moon as in the previous 
kalpa for the purpose of ordaining day and night. He also 
created the dyuloka, prithvi, antariksha and suvarloka" (Maha 
Narayana 43.-44). "He, who first creates Brahma and hands 
over the vedas to him (Sve.Up. 6-18)". Even the smriti texts 
ordain as follows :- 

"As in the different seasons, the different characteristics 
of those seasons arc seen, one after the other, in the same 
way, in the yugas that come one after the other, the very same 
objects come into cxistence"(Vishnu P. 1-5-66). The eternity 
of the Veda is verily this much viz. being uttered after 
remembrance of the method and order of pronunciations that 
existed in the earlier periods, in the same form and order as 
it was before. The Supreme Purusha also makes manifested 
the Veda, which enlightens or teaches His own essential 
nature, His worship and the fruit of such worship as they 
are, after remembering always that lore characterised by the 
fixed order of words as before always, even as He realises 
His essential nature. Therefore, there is no contradiction as 
regards die qualification of gods and others to meditate upon 
Brahman. 
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(1-3-30) 


‘‘a^^ ^iRr^^^ ’’ ^^ , “rf?m 

3T ^MM<jd grj^hcll , “H^TTa^T^T 

^ccmPn3<< ^<sl3d^ujd ^i 
frtnf^n *^^HiimR^<ORd*ii^i-Mm<«iyKd^i 



H^rfUiAIHIHI ^dMU| Ml ^rt^r^ "d I fafcTPJ, 

^^^WPrra>f^wrf^ri?TR, TTR^rr^ Tdf^TS, 
rTT^^TSSf^rillVII^ rTOT^rTT^ 3TMT^ ^Mf^Vlfrl 1 

dl^-rUflleFn: ffrt XJ^ : TT^f:, dWl^dl^MIWI-d^dr^d 
«ri4«n^lqfq^k4i<j^ suwi^ti cttjrcti^:, ymr^i'oq | 

- ?^TUT m*<*rct tq^ q* ch<{ 1 »ii THTT 

fd14 FVFZW^TCm MI ft 0UT^, ^rMMd} cl^rdl^: 
UlUlrdlftflyiwI c^fdl4)dMRl^H:TnT^I 


clfd l <{lHl4c<lM l ^ iq i ^V T K^rd IHUldl^ , 
H^rtfl^:, Wr^d y|U|rd itiUMdM II }o || 

* t 

On account of the impossibility of qualification 
lor "Madliu Vidya" and others for gods like Vasu, 
Kudra and others (that are verily objects of meditation 
in those vidyas), Jaimini maintains that they are not 
qualified for such meditation. (1-3-30) 
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Ill the Chandogya Upanishad, the following passages 
are noted 

Commencing with the statement "This Aditya is the 
honey of the gods" (Ch.Up. 3.1.1) and continuing further it 
states "that which is the first amritha that is enjoyed by the 
Vasus" (Ch.Up. 3.6.1) and concludes with the statement "he 
who knows this amrita like this, becomes one of the Vasus, 
and becomes satisfied by seeing this nectar through the 
medium of Agni" (Ch.Up. 3.6.3). Aditya is described as full 
of honey i.e. the "adhara" or ground of the essence that is 
obtained through the rites prescribed by the Vedas such as 
the Rig, Yajus and Saman. The Upanishad ordains that the 
"amshas" (or essences) that are to the East, South, West, 
North and above of this Aditya, to be enjoyed by the hosts of 
gods named as Vasus, Rudras, Adityas, Maruths and Sadhyas 
and further ordains the meditation upon the essences of Aditya 
in the form of being enjoyed by these gods and ordains that 
those meditators would attain such essences of Aditya. The 
doubt that arises here, is as follows 

In meditations of this kind, are the Vasus and Adityas 
qualified or not ? 

The prima facie view is that they are not qualified. As 
the vasus and the others are included in the class of "upasyas" 
or objects to the meditated upon, there is contradiction 
regarding the subject - object relationship or karma - karthru 
bhava, and also on account of the position of vasutva and 
others that are to be attained in this kind of meditation, has 
already been attained. 

The conclusion that is arrived at, is as follows 

As Brahman alone residing in them is to be meditated 
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upon, and also as there is no contradiction in meditating upon 
Brahman who is residing in those Vasus and others, and also 
on account of non-contradiction in respect of attainment of 
the status of vasus and others in a different kalpa, qualification 
does happen to vasus and odiers for such type of meditation. 

The meaning of the sutra is - 

Jaimini is of the view that Vasu and others are not 
qualified for meditation of the form of Madhu Vidya. The 
reason given by him is "asambhavat". Vasu and others are 
themselves to be meditated upon and so they themselves 
cannot become meditators, and also on account of the fact 
that the status of vasutva and others, has already been gained 
and it is not possible of becoming an object of attainment. 

^IctlTSl (1-3-31) 


II}? II 


And also as gods are qualified to meditate upon 
Paramatman as light (or jyoti), die Vasu and others 
arc not qualified for Madhu Vidya and others. 
(1-3-31) 

The text "the devas meditate upon Him as the light of 
lights, as immortal life" (Bri.Up. 4.4.16), declares diat the 
gods meditate upon Supreme Brahman, as light of lights. 
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Though the gods and men are generally qualified for 
meditation upon Brahman, on account of this particular 
statement that gods meditate upon Supreme Brahman as light 
of lights, and also as there is contradiction in the same thing 
being the subject and object of meditation, gods are not 
qualified for dais kind of meditation. The general term "gods" 
is known to apply here particularly to Vasus and others. For 
others, there is no contradiction. 

*TTcr tj (1-3-32) 

i 3rf?tT 1% 
yn-drcia 1 ttttt 

| Wlem’l 
<HVMe|fcl I I'd I Ad 

wwH 113* 11 

But, Badarayana maintains, on the other hand, 
that there is existence of qualification for this kind 
of meditation even for Vasus, for there is verily such 
possibility. (1-3-32) 

The term "tu" terminates the prima facie view. The 
reverred Badarayana thinks that there is possibility of 
qualification for Vasu and odters, for meditations of the form 
of Madhu Vidya. The Vasu and others themselves have the 
fact of being the object of meditation and also of being the 
object of attainment. The fact of being the object of attainment 
happens to diem as there is possibility of gaining the status 
of Vasu in a different kalpa, even for those who have already 
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been Vasu now. The upasyatva also happens to them, as there 
is the possibility of meditating upon their own inner self as 
Brahman. The entire Madhu Vidya is known to be Brahma 
Vidya alone, according to the statement - "He who knows 
thus, this Madhu Vidya, the secret teaching about Brahman" 
(Ch.Up. 3.11.3). 







^ Tgzti I 1%7T^ %rft I ^ 3TrT: 


MiBei«s^r,caBigiiBiB»igsiEiegifiEiaamBEr«i 



On account of the disrespectful speech of swans, 
as he ran to Raikva, is not grief of that Janasruti 
suggested here ? (1-3-33) 

A doubt arises here, whether even a "sudra" has 
qualification for meditation upon Brahman or not ? The prima 
facie view is that he has qualification as aspiring for attainment 
of Brahman and ability for meditation arepossible for him 
also. It must be said that ability is there for a sudra, even 
though he is not qualified for Agnividya, because meditation 
which is of the form of mere function of die mind is possible 
for him. The knowledge of the essential nature of Brahman 
and the mode of meditation upon Brahman can be achieved 
verily by listening to the itihasa and puranas. Permission for 
listening to the itihasa and puranas is given to die sudra also, 
as it is stated "one should make the four castes hear the texts, 
having Brahmanas coming first". Similarly, it is witnessed in 
the itihasas themselves that Vidura and others were steadfast 
in Brahman. The instruction into the meditation upon 
Brahman, is seen in the Upanishads also, to have been done 
by addressing him with the word "sudra" as witnessed in - "O 
Sudra, you have brought dicse dakshinas; through this means 
itself, you make me speak (Chandogya 4.2.5)." From this, it 


1 - 3-33 


First Chapter 


149 


is indicated that there is qualification for Brahma Vidya for 
sudras also. But, the conclusion that is arrived is as follows :- 

Though Upasana is limited to the functioning of the 
mind, for a sudra - who has not studied the Veda - the 
knowledge that is the means of upasana is not possible. So, 
there is no possibility of capability for upasana. Just as the 
injunctions of sacrificial works, and the means of the 
knowledge of upasana - that is generated from the study of 
the Veda, which is related to the three higher castes. Such 
knowledge alone is admitted as the means of meditation. 
Even the itihasas and others are adumbrating the knowledge 
diat is actualised by the study of the Vedas and therefore the 
sudra cannot gain knowledge even from that. The permission 
on the other hand, given to them for listening the itihasa, has 
the fruit of annihilation of sins. In the case of vidura and 
others, they were established in Brahman on account of the 
gaining of knowledge owing to the impression of former 
births. Addressing also Janasruti as sudra, is not on account 
of his being a member of the fourth caste ; but, on the other 
hand, on account of sorrow that happened to him due to the 
absence of Brahma Vidya in him. Therefore a sudra has no 
qualification for Brahma Vidya. 

The meaning of the sutra is as follows :- 

Janasruti heard the disrespectful words uttered by the 
swans on account of his imperfection due to the absence of 
Brahma Vidya. Janasruti also ran towards the preceptor for 
gaining that knowledge and it is suggested here that he had 
sorrow on account of the non-attainment of the knowledge 
of Brahma Vidya and the Acharya points out that he who 
vearned to listen, as having sorrow, by the term "sudra". His 
sorrow is indicated by that address. So, arriving at the 
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derivation viz. Sudra on account of "shochana" (or sorrowing), 
the Acharya, Raikva addresses Janasruti as "sudra", and not 
on account of being a member of the fourth class. 

(1-3-34) 


i%, ‘‘ ^dl4V ’ ^nf^TT 

And also on account of the "kshatriya-hood" of 
Janasruti, that is understood here, the term sudra 
does not signify the fourth caste. (1-3-34) 


As it is understood that Janasruti who was desirous of 
listening to Brahma Vidya, belonged to the Kshatriya class, 
addressing him as sudra, is not on. account of his belonging 
to the fourth class. In the commencement of this section, the 
kshatriya-hood of Janasruti is well-known on account of the 
fact that he was the bestower of much wealth, and he was the 
giver of enormous quantities of cooked food and his sending 
his door-keeper on an errand and bestowing on Raikva many 
villages. 


(1-3-35) 


<4Mr<KWMWi RtelKli - 

“3TO ^ yfln* T* cbi^liwfayHiftui^” $ciiiRni i 

arf^MrtlO 1% | 3lftiydlftui|bR2Ir^ rT 

I ych<U|M>f^chl^«^|Ru|: 
yHUlrciaicJJMH^ ‘‘ir^T t *lQdl 
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tt i 3T?ft ^'Hii f^rmrof^Rft su^imiRdi) srf^fr 

n?mi 

On account of the inferential mark found in a 
further passage, where there is a mention together 
with Chitraratha (who is a kshatriya), the kshatriya- 
hood of Janasrud is well-known. (1-3-35) 

In the narration of this vidya, further there is only 
reference to the Brahmana and the Kshatriya as evidenced in 
the statement - 'once when Sounaka, the son of Kapi and 
Abhipratarin (Chandogya 4.3.5)'. Abhipratarin is 
Chaitraratha, a kshatriya. The fact of Abhipratarin being 
Chaitraratha and a Kshatriya, is known on account of the 
reason of his association with Kapeya. In a different section, 
the associate of Kapeya, is known as Chaitraratha and 
Kshatriya. There is a passage - 'the -Kapeyas made 
Chaitraratha perform that sacrifice (Tandya Brahmana 
20.12.5)', and there is another passage which states - 'from 
him there was descended a kshatriya who was a prince.' 
Therefore, Janasruti who is different from a Brahmin, who 
is related to this mode of Brahma Vidya here, is bound to be 
only a kshatriya. 

(1-3-36) 

d^McUMMMfllchK: I 

On account of the reference to religious 
N.icrcments (like upanayana and others), and on 
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account of the declaration of their absence (in respect 
of a sudra), a sudra has not qualification for Brahma 
Vidya. (1-3-36) 

While giving instruction about Brahma Vidya, there is 
reference to the ceremony of upanayana as, "I shall initiate 
you" (Chandogva Up. 4.4) and there is the declaration of the 
absence of upanayana in respect of a sudra. So, a sudra is not 
qualified for Brahma Vidya. Ceremonial purification is 
prohibited in respect of a sudra - "there is not any sin in a 
sudra and he does not need any ceremonial purification" 
(ManuX-126). 

(1-3-37) 


11 ^ 1911 


On account of undertaking the procedure to teach 
Brahma Vidya (to Satyakama Jabala) on the 
ascertainment of not being a sudra (a sudra is not 
qualified for Brahma Vidya). (1-3-37) 

A sudra is not qualified for Brahma Vidya as the teacher 
proceeded to teach the knowledge of Brahman only after 
ascertaining that Jabala, who wished to listen to the 
knowledge of Brahman, was not a sudra as known from the 
text - "A person who does not belong to the first three varnas 
will not speak so truthfully O, Good-looking one, bring the 
samith sticks". (Chandogya 4.4.5). 


(1-3-38) 
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As there is prohibition to hear, study and practise 
the truths of the Veda (a sudra has not qualification 
for Brahma Vidya.) (1-3-38) 

A sudra is prohibited to hear and study the Veda as 
known from the passage "Therefore the Veda should not be 
read in the vicinity of a sudra". Study and others of the Veda 
cannot happen to him who does not hear. 

(1-3-39) 

xf ^T5:, “3T3I 

ii^ii 

And on account of the smriti also (he has no 
qualification for Brahma Vidya.) (1-3-39) 

In the smriti, punishment is ordained in the event of a 
sudra's hearing and others of the Veda - The ears of him who 
hears the Veda are to be filled with molten lead and lac; if he 
pronounces the Veda, his torfgue is to be cut; if he preserves 
it in his mind, his body is to be cut off." 

yi«r#ch TfirT 

trfaTOFPrfa- 

# Concluding the discussion 6n the consequential issue, 
the sutrakara now concludes the main topic on hand - 

ebuwr^( 1-3-40) 

3i§8yf£idych<uwKi, yiui 
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ftsfN* ll>fo|| 


As the whole universe trembles (from fear of the 
one who is of the measure of a thumb) the one who 
is of the measure of a thumb is Paramatman. (1-3- 
40) 

During the exposition of this topic, there are the 
following passages - 

"Whatever there is, the whole universe is existing in prana 
and emerging from it. It trembles with great fear as if from 
the uplifted thunderbold (Katha 2.3.2). 

"From fear of Him, fire burns (Katha 2.3.3)" 

These texts declare that the whole world beginning with 
fire, wind, Sun and others tremble from their great fear caused 
by the one who is of the measure of a thumb, and who is 
signified by the term "prana". From these texts, it is 
ascertained that the "angushta pramita" or the one who is 
measured as being the size of a thumb, is Paramatman. 

^*^( 1 - 3 - 41 ) 







dvid M 31§8aftd: WllrUI MX?II 
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On account of light being seen in the (angusta 
pramita) one that is measured as being the size of 
thumb, he is Paramatman alone. (1-3-41) 

In this context alone, die re is a text which begins with 
die statement "There the Sun does not shine" (Katha 2.2.15) 
and concludes "with His light all these shine" (Katha 2.2.15). 
It is known here that it is light characterised of Supreme 
Brahman, which is described as infinitely supreme light which 
obscures all other lights and which is the cause of other lights. 
So, this person measured by a thumb is Paramatman alone. 

3iejfnTwrf^TUTH; 



1-3-42) 







Irf WTTrRT - ^ TORI: I TJTB TJ^: W, 
cl I rH I 






ft A|<-cWl” ^frT 
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rMccnvflft TJlFf* ; 7TTft f^M l fa eFTft 

wwfciu'rtu 

^!jQt>mxx| q yrt4J| l r^ Sgrf<T^T: 

Akasa or the ether is Supreme Brahman, on 
account of the declaration that he is different and so 
on from the individual self. (1-3-42) 

In the Chandogya Upanishad, there is a passage as 
follows 

"Akasa is the evolver of names and forms, that within 
which these names and forms are, is Parabrahman, the 
immortal.He is die Atman" (Chandogya 8.14.1). 

A doubt arises here whether the person called by the 
term "akasa" is the released individual self or Paramatman. 
The prima facie view is that he is the liberated individual self 
for the released is introduced immediately preceeding this 
statement, in die text - "shedding die body, I attain ths eternal 
abode of paramatman, the Brahmaloka, having done what 
ought to be done" (Ch.Up. 8.13.1). 

The decided conclusion on die odier hand is as follows 

This edicr is a different entity from the individual self, 
that is in bodi the states of bondage and release, because it is 
known from the text diat this ether or Paramatman is the 
evolver of names and forms and who, by Himself, is not 
tainted bv names and forms as evidenced in the text - "the 
evolver of names and forms and within which these names 
and forms are" (Ch.Up. 8.14.1). 

The meaning of the sutra is as follows 
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The akasa or ether is Paramatman, as it is the evolver of 
names and forms, as this Akasa is declared to be characterised 
by the character of evolving names and forms, and also by 
the character of not being touched by diose names and forms, 
and as being different from them. The evolver of names and 
orms is verily one who is different from the individual self. 
The individual self in the state of bondage is subjected to 
names and forms being dominated by them and so is not the 
evolver of names and forms. Even the liberated individual 
self, has not this character or evoking names and forms, 
because he is not associated with the function of the creation 
of the universe and others. The term "adi" and others found 
in the word of the sutra -'arthantaratvadi 1 signifies non¬ 
conditional Bramanhood, immortality, atmatva and others. 
These unconditional characteristics cannot happen even to 
the liberated individual self at any time. 

An objection is raised here that there is no individual 
self other than Paramatman, as the scripture declares the unity 
or oneness of all selves in passage such as "that thou art" 
(Ch.Up. 6.9.4). The scripture denies duality as in "there is 
not even a little of duality (Br.Up. 4.4.19). To this objection, 
the reply is given in the next sutra. 



I (1-3-43) 


i*c| 11X^11 

On account of the (declaration of) difference 
between Paramatman and jivataman in the states of 
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deep sleep and departing from the body, the 
Paramatman is different from the individual self. 
(1-3-43) 

We have to supply the phrase "on account of the 
declaration" from the previous sutra. The passages "embraced 
by the omniscient self’ (Br.Up. 4.3.21), "mounted by the 
omniscient Paramatman" (Br.Up. 4.3.35), declare difference 
between the jivatman who is deprived of all kinds of 
particularities of consciousness at that time, and the 
Paramatman who is omniscient at the same time and so the 
Paramatman is different from die individual self. 

(1-3-44) 

MX II 

As (the embracer) is declared by such words as 
"Lord" the Paramatman is different from the individual 
self. (1-3-44) 

On account of the designation by the terms like 
"Pati" and others that are related to the embracing, omniscient 
self, this embracing Paramatman is bound to be different 
from the individual self. The Paramatman is declared as "being 
the Lord of all entities, the master of all, die ruler of all (Br. 
Up.4.4.22) and so, he is distinct and different from the 
individual self. The declaration of oneness and also the 
declaration of negation of difference are made on account of 
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all other entities being the effects of Brahman, as declared in 
the texts - "All this is Brahman" (Ch.Up. 3.14.1); as this is 
born of Brahman, living in Brahman and withdrawn into 
Brahman (Ch.Up. 3.14.1). 

So, the scriptures themselves have clarified this point. 

imi 


I-4-1 
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3T8JTTT^TT^ ^4: 


^ (l-4-l) 

^3^5, ‘ Wiraf 3T?J«IgJ'CRl^T: |TRRT# 

W R^tR: |H?tT: LUMo4)Th«<^TW^^: 

tR: I tRf^fa^Tn^TOTFT tRTTTf^:” 

FT^ftrP 3U4MMo44Tf»^l«<ll^T^zm, 3rT *T*TO: I 



* *^^1:, RTT: ’ ’ ; rT3 

TJIF^ | TSJr^T ^facT ¥l(Ufa*l°*WI^H 1 JfT3 
■dTi^mri^T’Uraryi^^lM-U: I “3^T?T7I^^: ^ 

; 3Tft c£3TFR: mUTcAa 

Wlu^W*|jT q gfUR l 4ch l B l T^ , “<J^lsl RT 

%f^”-5rgrT>: II 
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T^T^g-TT^rr- «hdHi yiusimi^ , 3 i i 

40reh l <U l c^H , “TT^tT: ScmHNtl fffr 

<TsT; 3TWtT>?T«^T - 

VlOi^N l ojjrbV I ^ I 3TcfT ^vHch l ^ WJ: 

| ^fafclr Xf T^m«f 4lcHI^<l:, ^illcflwi 
R^myc^u * ‘? re6<l4 i $:refl * * ^ t R : i m i 

If it is said that in some branches of the Veda, 
Pradhana - which rests on inference - is also 
mentioned as the cause of the universe, we say it is 
not so; because, in the metaphorical description of 
the body, what is stated as the "chariot" is signified 
by the term "avyakta". The scripture also shows the 
same thing. (1-4-1) 

In the Katopanishad, we find the following passage :- 
"The sense objects are more important than the sense organs. 
The mind is more important than the objects. "Buddhi" is 
more important than the mind and the great soul (Jivatman) 
is more important than that buddhi. The "Avyakta" (the 
unmanifest) is more important than the great jivatman. The 
"Purusha" is more important than the unmanifest. There is 
nothing more important than Purusha. It is the Ultimate 
means and it is the final goal." (Katopanishad 1-3-10 & II). 

The doubt here is whether the term "avyakta" signifies 
Pradhana (or primordial matter) that is posited by the 
Sankhya Philosopher, or not. 

The Prima facie view is that the term avyakta signifies 
Pradhana or primordial matter; because, the arrangement 
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of the entities in the Sankhya School, is recognised here, in 
the statement that "the unevolved is greater than mahat". 
The statement - "there is nothing beyond the purusha" - denies 
the existence of any entity beyond the purusha, who is the 
twenty-fifth entity. So, the term avyakta signifies, the 
unevolved matter, which is Pradhana. 

The conclusion that is arrived at here, is as follows 

By the term avyakta, the Pradhana (or the primordial 
matter) of Sankhyas, is not understood. In an earlier passage 
'know the self as the master of the chariot and know the 
body as the chariot itself (Kata 1.3.3) - and similar such 
passages, for achieving the conquest over the sense organs 
for the actualisation of meditation, the atman, body, intellect, 
mind, the sense organs and the objects of the sense organs, 
were metaphysically described as the master of the chariot, 
the chariot, the charioteer, the reins, the horses and the paths. 
Of those, that are to be brought under control - the more 
important ones are declared as - "the sense objects are more 
important than the sense organs" (Kata 1.3.10). Here, in the 
metaphorical description, the sense organs and others are 
recognised by the very terms signifying them. The body which 
was metaphorically described as the chariot is signified by 
avyakta, as the body is the product of avyakta. So here, there 
is not even the scent of recognition of the arrangement of 
entities according to the Sankhyas. The statement - "the 
purusha is greater than the avyakta" - does not signify the 
jivatman, counted as the twenty-fifth entity by the Sankhyas; 
but the term "Purusha" signifies Paramatman alone, who is 
to be attained. As that Paramatman is the very means of the 
acnialisation of meditation, by virtue of His being the internal 
controller, it is described here in the statement - "there is 
nothing greater than the Purusha", as He happens to be the 
highest of the objects to be controlled. 



164 


Vedanta Deepa 


1 - 4-2 


The meaning of the sutra is 

"Ekesham" means - in the branch of Kata School. 
"Anumanikam" means Pradhanam. If it is stated that 
Pradhana (or primordial matter) is die cause of this universe, 
by the statement "avyakta is greater than Mahat" - it is said - 
not so. By the term "avyakta", the body is signified in the 
metaphorical description of the body and others. In the earlier 
passage, where the atman and others arc signified as the 
master of the chariot, chariot and others, in the metaphorical 
description, the body here is understood by the term avyakta. 
So, in the action of conquering them, the higher & higher 
entities are mentioned. The concluding part of diis statement 
shows this very same meaning, while describing the control 
of sense organs and others in the statement - "A wiseman 
must integrate his speech with his mind" (Kata 1.3.13). 



How can this term "avyakta" (or unevolved) signify the 
body that is evolved ? The next sutra gives a reply to this 
question. 

(1-4-2) 

n<v***«*<ta || 

^ 3T 1 rm^ T*? <ufUlM W:, 

*$££4*21: W* tiff, I 

The subtle elements, on die other hand, entering 
into a particular condidon, becomes the body. So, as 
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it has the capability of functioning, the "avyakta" 
signifies the body. (1-4-2) 

The word "tu" is used in die sense of emphasis; the subde 
unmanifested itself becomes the body attaining a particular 
condition. That, wheih is in that condition alone is capable of 
functioning. 

If the atman and others are higher & higher in the action 
of controlling them - as placed in this series by a metaphor - 
they can be known by the statements - 'beyond the senses, 
there are the objects' - and other such statements. Then, for 
what purpose, is the mention of the Purusha made 'as the 
Purusha is beyond the unevolved'. There is nothing beyond 
the Purusha. This question is answered in die next sutra :- 

OTTRTfBe? 

TfmSJrcTTf^n I 

u^uih, i 

4Ml«Hft<414*18! 3TTW^%, "^Ijl 

Mil *lft:” I ^nrfsRW^T 

dRdl^Tb ' V I ^ ^ ; Hlsf*llr4W>wft8 
11 ? 

The atman and others described metaphorically 
arc purposeful as they are dependent upon the Supreme 
person. (1-4-3) 
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The atman and others, described metaphorically as the 
master of the chariot etc., are purposeful because, all these 
are dependent upon the Supreme Self, who is the inner 
controller in all. Therefore, for meditation to become possible, 
the Supreme Self is the ultimate object to be controlled and 
so, in describing the things to be controlled, there is the 
mention of the Supreme Self also, amongst them. The 
ultimate means of actualisation of meditation and the ultimate 
object of attainment, is that Supreme Self Himself alone, 
and so, it is declared that there is nothing higher than the 
Supreme Self. He is the ultimate aim and the ultimate refuge. 

The sutra may be explained in another way, as explained 
in the Sri Bhashya. Matter in the subtle state, is purposeful 
as it is dependent upon Paramatman being His body. So, 
that is here understood by the term 'unevolved' matter or 
avyakta. But, matter which is all independent, which is not 
ensouled by Brahman as described by the Sankhyas, is not 
accepted here. 

I (1-4-4) 

I 5 ft drilfsMlI I 1 

The term 'avyakta' does not denote primordial 
matter here, on account of the fact that there is no 
statement here, ordaining that avyakta is to be known. 
(1*4-4) 

If the text here meant the unmanifested matter as known 
by the Sankhya School, then it ought to have been declared 
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as avyakta also ought to be known as the object of knowledge, 
according to their process. Is not their process as follows? 

'On account of the discriminative understanding of the 
manifested, the unmanifested and the atm an, an aspirant gains 
liberation. 

Here, the avyakta (or unevolved) is not declared as an 
object of knowledge. Therefore, there is not even the scent 
of the process of the doctrine of the Sankhyas. 

(i-4-s) 

^ - 7T5T; “aUMwtHWyty” W: - 

^ Uehivi^” 

y$dr=H<JJIMI 

If it is said that the text declares that avyakta 
should be known, in a further statement, we say it is 
not so; because, according to the context, it is the 
Supreme, Intelligent Self (or Prajnya) whom the text 
declares to be known. (1-4-5) 

Beginning with the statement 'That which is without 
sound, without touch" (Kata Up. 1.3.15), the text concluding 
safs 'One will be freed from the jaws of death, meditating 
upon the unchangeable which is beyond the Mahat' (Kata 
Up. 1.3.15). Thus, the vedic passage declares that the 
primordial matter is an object of knowledge in a further 
statement. If it is argued like this, we say it is not so, because 
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the omniscient Supreme Self alone, is here denoted by terms 
such as 'without sound, without touch' and others. On account 
of die fact that the omniscient Supreme Self alone is related 
in dais context, according to the statements - "He reaches the 
end of his journey, the Supreme Abode of die Vishnu" (Kata 
1.3.9) and "this Supreme Person is not seen, as He is hidden 
in all beings" (Kata Up. 1.3.12). 

^i||U|Acl 3HR5I (1-4-6) 

3TfFP^3TeFv*lJt, “i|M ^ [c(f*lf«brUI $r4ll<WT 

3TTW^: 

3T^T«T ^3WHT^GTTf^Fnfa I 3ltT3T^ 

The answers are in respect of only three, and 
questions are also related to the three alone, and 
therefore, there is no reference here to the avyakta of 
the Sankhyas. (1-4-6) 

In this context, beginning with the statement "the doubt 
which arises in respect of a man who is liberated" (Kata 
1.1.21), till the conclusion of this instruction, the teachings 
and the quesdons regarding the object to be known arc made 
as regards only the three viz., the Supreme Self, the 
Meditation upon the supreme Self and the Meditator alone. 
There is no mention of the primordial matter, that is 
expounded by the Sankhya Tantra. Therefore, here Pradhana 
(or primordial matter) is not denoted as an object to be 
known. 


(1-4-7) 

-QW, VT:” WHlfa 
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T d l Qd, Htjdrcd TJinfy I^Mc^tE 
T dlf^<i(3ItiM*^||\9 || 

And, as in the case of the Mahat, avyakta also is 
not the doctrine as propounded by the Sankhya. 
(1-4-7) 


As in the statement - "The great soul jivatman is more 
important than that buddhi" (Kata Up. 1.3.10) - the term 
Mahat does not signify the 'Mahat’ tatva of the Sankhyas, on 
account of the concomitant co-ordination with the term 
atman. In the same way, the Pradhana of the Sankyas, is not 
denoted by the term avyakta here. 




(1-4-8) 

^dl^dfy “3T^rfy^T 3T3TT: 

^7T: I ^Tr^TT 

"3rT dgllfrijchl - I 

T$T:, “ 3MlAth l M ” $r4*M I 3 1ch l 4rd^ltf)tl ; 

TT3TRT ^ldoi)u| <hKU|rdaidU||*xj | <IV£l-d*$ - 1 
d^R^ldl: TTpJTT^, ViHhRkE 

3Tf^: ytflftP^Hmidl^ I 1 % iflftebMi 

VK^IdlMSI <*> <U| I0i| ot| cH-2j |M fcf H | 

Tfrrf^TTO^:; W ld^U| y tfldH; 

IrT^a^liriT^rqiSJT^Ih^fy I 3TiT 
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yrA|f^MI(^'4fafasfal% I 

| U8IT “3Tclif%W5IW:” ^ Tp4 

^mmmHrciqWj 3TfTTPT %(f^T 3Tfrft, 

‘ ‘^4dRtJ<:, TgraH^fa5I*TCT: ’ ’ ^f^ grrapn?^ fctv)«fl 

^77* - rTOT “37HT^R!^” $c±MI¥l«dW 

<2<A ftytamidbi d^iigui nd ii 

On account of there being no special characteristic 
as in the case of the bowl, the term 'aja' does not 
denote primordial matter or 'pradhana' (of the 
sankhyas). (1-4-8) 

In the Svetasvatharopanishad, there is a passage as 
follows :- 

'The one unborn is stationed by the side of the one unborn 
prakriti of the red, white and black colour, which is creating 
manifold creatures, similar to itself and which is enjoying 
and following; whereas the other unborn discards that which 
he has enjoyed (Sv. Up. 4.5)" 

Here, the doubt arises whether primordial matter 
accepted by the Sankhyas, is denoted by the term 'aja' (or the 
unborn) or whether it denotes matter which is ensouled by 
Brahman (Brahmatmika). 

The prima facie view is that the term 'aja' denotes 
primordial matter, established by the Sankhyas, because, the 
fact of non-originatedness of prakriti is understood here by 
the term 'the one unborn', and also on account of the fact of 
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being the cause of producing manifold creatures 
independendy. 

The conclusion on the other hand is that the term 'aja' is 
not signifying matter as established by the Sankhyas, as there 
is no rule to take the meaning of primordial matter that is 
admitted by the Sankhya School by the mere mention of non¬ 
origination. In the case of the word, the meaning of which is 
determined on the ground of their derivation, the special 
meaning of such word in any place cannot be determined 
without consideration of the context, and facts establishing 
particular signification. 

Here, the matter which is referred is not known to be 
the cause of creation independently, but being just the cause 
of creation. That is not opposed to matter which is having 
Brahman a its innerself. It is determined that matter which 
is having Brahman as its innerself alone is mentioned here 
on account of the recognition of such matter, the nature of 
which is mentioned is a different branch of the Sruti. 

The meaning of the sutra, is as follows:- 

The term 'aja' (or the unborn) is not denoting primordial 
matter admitted by the Sankhya School. Why? Because there 
is no special characteristic as in the case of the bowl (or 
'chamasam'). Just as in the mantra 'there is a bowl that has 
its opening below (Br. Up. 2.2.3)', the term 'chamasa' which 
is by derivation meaning some implement used in eating, is 
used here to signify the head as 'the bowl is verily the head 
for it has the mouth below' (Br. Up. 2.2.3), where in the 
concluding part of the sentence, the particular characteristic 
is mentioned. Like that there is no particular characteristic 
to signify primordial matter accepted by the Sankhyas here, 
for the term 'aja' in the mantra 'the one unborn... etc.' So, the 
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term 'aja' in the mantra referred to above, does not denote 
the Pradhana of the Sankhyas. 


^nMiRiEnm^fcriiui 




Moreover, there is a particular reason to understand diat 
'aja' is having Brahman as its internal ruler. 

THftfwr^TT 3 rfm (1-4-9) 

vriTlfrk: - 4MShH: tt’l vKtlftoMJhHI I 

kU| | atyct>rtfi)lcj-icjq| | rT^T I 

zr *tt mftsznrznzrr: lifting cryi^MAd tf? 
d^ilfell'him: cTWT: TjfrPTT^FJJZfizm WlfisM: I 
‘*4^1*41^’’ $rAJlf^dl d£J yfrlMl^l, * 

54IU||: cTTRT^TTHTf^fa: flH 

rtlctii ^<^ri yiuil I^1*IInI: TTTT7TR I 3TcT: 

^rf ” $r«llfcRT sTSHH JcMdr^H ^^JlrM^ddl 



But (primordial matter alone) which has for its 
cause, die Supreme Brahman (called as Jyoti) is posited 
here; for thus some read in the texts of their branches. 
(1-4-9) 

The term 'jyoti' means Brahman here. 'Jyotirupakrama' 
means that which has the jyoti or Brahman as its upakrama 
or cause. The term 'tu' in the sutra is in die sense of emphasis. 
The idea is, this unborn matter is having Brahman alone as 
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irs cause. Thus followers of some branches of the Veda, read 
in their texts, the same form of mantra which is propounding 
here the un-originated primordial matter, as propounding 
that matter which has Brahman as its innerself 
(Brahmatmaka). Expounding Brahman as "smaller than the 
small, greater than the great” (Taittiriva Maha Narayana 12); 
"From that Akshara Purusha emerge the seven sense organs, 
the seven fires, the sacrificial fuel and the seven flames and 
the seven worlds in which move the sense organs that are 
deposited by the creator in groups of seven and seven" 
(Mundaka 2.1.8); 'From Him emerge all oceans and 
mountains' (Mundaka 2.1.9), and describing like this in the 
context of enjoining the reflection over all objects as ensouled 
by Brahman, as all entities arc originating from Brahman, 
there comes the description of matter as "die one unborn is 
stationed by the side of the one unborn prakriti of the red, 
white and black colour which is creating manifold creatures 
similar to itself (Sv. Up. 4.5). So, this prakriti which is 
described thus, is identified as one ensouled by Brahman 
alone. So, matter described here is 'Brahmatmika'. 


; 3THT 


An objection is raised here thus - How can matter which 
is not being originated be caused by Brahman? The next sutra 
answers this objection. 
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M l ^Ullfq 3T3TTF^ I snjnJT: 

3iKrMf0^c< ch i ^^^ n^Tq;- “3mt 

TTF^, 

wtctt” fc * rrf%rr Tre^rcrFnfa ^Twrar?TRrr 

r,^n?oii 


On account of the teaching of creation, there is 
no contradiction in saying non-origination and also 
creation by Brahman to matter, as in the case of honey 
and others attributed to Aditya. (1-4-10) 

Kalpana means creation. This meaning is evidenced in 
the statement 'The ruler of the universe created the Sun and 
the Moon as in the previous kalpa" (Maha Narayana 1.13). 
'The Supreme Lord creates all these from this matter" (Sv. 
Up. 4.9). Thus, creation is taught by scriptures. At the time 
of dissolution, this matter takes resort with the Supreme Self 
and is stationed with Him in a very subtle form, in the 
potential form in the casual state. The non-originated nature 
of this matter is on account of that particular subde state. At 
the time of creation on the other hand, it is born into a gross 
state from the body of Brahman. That state of being born 
into gross state is described as created by Brahman. So, there 
is no contradiction. This is similar to Madhu and others, that 
are described as Aditya. The one Aditya, who is in the state 
of effect, is described as "This Aditya is verily the honey of 
gods" (Ch. Up. 3.1.1) and denoted as having the characteristic 
of honey being the support of the essence that is enjoyed by 
Vasu and others. For the same Aditya, there is the description 
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of his being of one subtle nature in the casual state, divested 
of names and forms as denoted in the passage 'when from 
there he has risen upwards, he neither rises nor sets, being 
one he stands in the middle" (Ch. Up. 3.11.1). In the same 
way, it is to be understood in respect of the unoriginated 
prakriti. 


‘TT3T3RT3TT^T7T?Jyftfed: I 
3T7rJTRT fc|£l^ d f% 

l gl^ ,3<T^ ww : I 

WT^tfcT iflf: | “tt^T TTSJRPn:” ^frT 

U*nRT:TOftuft: <4 M«h) ITOPJ? 

^«rf^T3f^TR«U: TJSTiPTT: I TT«Tipftr*T«f: | 

fcftflroqHKJyxIltfl^U: I ‘^«T3RT:’ ffrT 

xlldilUld l%xT<*»tflc<J^lili, “raTO^nt:” 



TT^RTCJ - ‘ 31I*IVIW yfafed’ ’ 
ffrT ^ -cy »-£pl Rfe* ^1Krc< | c;i MI tfrrcTR7 
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3 HVMHH ”, cTEvJ^T ^frT 

| 3Trft^ tuRehSW^-: II 

^TTSfa^- 

^T dl^ltt l J*nft dcrdlfa ; 
^IW^yRRKsl^iyKrKlI dlQ^tfl qRT^T^ - TT^T 
drrdMi ^«P*rrarrf^?*T«f: I 3lfift«fil«l - dlQ^>«T^T 

rrdlft}*y<flcl2I I <lf£ltelft QRfemftffrb^, 3TT5FT7T«r I 
*^T ^<sdl Mfi£I<;ftl’ <s</)m^ u^ 

^Wlcflrill^ 3HehlVIW^13;P<Svil<i, I 3Td: TT3T3RT, 

TTwrfwJ; 3^3 ‘ ‘f^^s^wmTTr’ ’ 
tr^H^fiQldl ^>R|^, ^ Xl -q^frl ; “7TH wfa:” 
?f^ll??ll 

Even if we take the number as twenty-five, in the 
sruti "pancha pancha janah", tliere will not be the 
understanding of the doctrine of die Sankhyas, because 
of the diversity from the Sankhyan doctrine and also 
on account of the excess in number. (1-4-11) 

The vajasneyins read in the text the following mantra - 
"In him (Paramatman) the five Panchajanas and ether are 
established and He is the immortal Brahman. Even a man 
who is different from the gods attains immortality meditating 
upon this Brahman, knowing Him thus" (Br.Up. 4.4.17). 

The doubt here is whether the twenty-five categories of 
the Sankhya School, are expounded here or not. The prima 
facie view is that die twenty-five categories alone or mentioned 
here. The term "pancha pancha janah" denotes the five groups 
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having five beings each to form twenty-five categories. If it 
is asked how twenty-five categories are arrived at, it is 
described that the compound "pnachajanah" denotes groups 
of five beings. Just like the term "panchapulyh" denotes 
aggregates of five bundles of grass. The aggregate which is 
formed of five beings is pancha janah i.e., panchajani. The 
change in geder is due to Vedic usage. The plural number of 
the term "panchajanah" implies many number of aggregates. 
If it is asked how many such groups of aggregate are intended 
it is pointed out that such groups are five. Characterised by 
the term "pancha" (five), five aggregates are denoted. So, by 
this the twenty-five categories are arrived at. As this is in the 
context of gaining liberation, it is decided that they refer to 
the twenty-five categories of the Sankhya siddhanta alone. 
When it is decided thus -"knowing that atman, thus a knower 
attains immortality" (Br. Up. 4.4.17) - signifies that by 
knowing the atman who is the twenty-fifth entity, which is 
called as Brahman, one gains immortality. 

The conclusion, on the other hand, is as follows 

In the statement "in whom the five pancha janas and 
ether are established" (Br. Up. 4.4.17), by the term "in 
whom", the fact of being supported by Brahman is clearly 
indicated. From this, it is understood that the categories that 
arc being supported are all "Brahmatmaka" (or having 
Brahman as their innerself). In the statement - "knowing 
I lim, that atman, like this" - there is reference to the entity 
ii( >t ed as "in whom", by the term "knowing Him, that atman". 
Aiuf also on account of the declaration "knowing that 
immortal Brahman, he becomes immortal" - it is ascertained 
iliat the being indicated by the term "in whom" is Brahman 
.ilc Mic. So, diere is no reference to the Sankhya siddhanta here. 

The meaning of the sutra is as follows :- 
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In the statement "five panchajanas", even when the 
number twenty-five is comprehended, these are not the 
categories of the Sankhya siddhanta; because by the term "in 
whom", they are declared as having Brahman as their support 
and therefore, there is diversity from the categories of the 
Sankhyas, on account of being different from them. 

"Atirekachha" i.c. on account of excess also. These 
categories are known to be in excess than the categories of 
the Sankhya siddhanta. There is excess of the categories, in 
respect of the one who is pointed as "in whom", and also in 
respect of the entity mentioned separately as "akasa" (or 
ether). By the term "api" or even found in the sutra, 
sankhyopa-sangrahadapi, the meaning conveyed is that the 
mention of the number of twenty-five cannot be possible at 
all, because akasa is separately denoted. Therefore, the term 
"panchajanah" doesn't signify aggregates; but, it is according 
to the sutra of Panini - Sanjaya a special name. That means, 
there are certain beings called by the "sanjya" or special name 
as "Panchajanas". This is just like the seven Sapta-Rishis. The 
term "saptarishi" signifies a certain class of rishis. 

■yiuiid'Ul ciicKl^Nl^ (1-4-12) 

T^rsrf; 

1 “ mu i fv yiuiijd tstmn 

gfcnrereira si$iirH<*> i -tiRq i fl) i 

TOTOvMI ‘ mWHW mMI: II?? II 

<+> IUdMI<J 33r^jrf (1HI Pl?9llfl v 

t-in 1 -fl1 uflfri - 

The Panchajanas are prana and others. It is 
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known thus from the complementary part of that 
passage. (1-4-12) 

The five entities signified by the special name 
panchajanas, are known as Prana and others. From the 
remaining part of the passage namely - Those who know 
that Brahman as the prana of the prana, the eye of the eye, 
the ear of the ear, the food of the food and the mind of the 
mind' (Br. Up. 4.4.18). The sense organs that are having 
Brahman as their inncrself are signified as five panchajanas. 
As they are originated, they are called janas. 

In the Kanva recension only four of these arc mentioned 
omitting food or anna. So, it is said, how can it be known 
that those called by the special name or symbol panchajana, 
are the sense organs ? The next sutra replies to this objection. 

(1-4-13) 

- chlUdMi cJIcUV)') dl«Kll 

sichi^ict) 1% 

‘tr^TT^TxRT:’’ : 

TT gWsH I Hisp i d I: 1^41 1 *^ 13TO:, 

T3J t* 33RT 3TRTT7T5J yfafild:” ' $<0f5fo rffr 
yfafedbflft ^ rd [ Qthdrrd<M J: II 

Even though food or anna is not mentioned in 
the recension of the Kanvas, by jyotis or light, it is 
known that panchajanas are sense organs. (1-4-13) 
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"Ekesham" - In the text of the Kanva recension, in the 
remaining part of the passage, there is no term viz. Anna or 
food. But, by the term "jyoti" (or light) which is met with in 
the upakarma-vakva (or the passage with which it begins) as 
- "Him, the gods worship as die light of lights" (Br. Up. 
4.4.16) - and from diis it is understood that the panchajanas 
are the sense organs. How is it known > When Brahman is 
denoted as the light of lights, it is understood that Brahman 
is the illuminator of the luminaries. What arc those lights 
that illumine ? In answer to this question, the five panchajanas 
are mentioned whose nature is undeterrmined. It is further 
understood, the lights, which arc counted as five arc verily 
the five sense organs. Therefore, it is determined that the 
five sense organs and the elements are established in Brah¬ 
man, as declared in the passage "in whom the five panchajanas 
and the ether are established". So, there is not even die taint 
of the categories of the Sankhya School. 





(1-4-14) 


3WM«hKU|dNI^*|rd41ft» V#:, 

’ ffrT ; 3T^T3 

<< 3 TO^^il 3TI^ , > *3 ^1 s^Hil 3TT#^’* (WT ‘‘<T& 
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fTWJcT:”, ‘ ‘rTtw^|F7T3FxTT^f^; 

srrf^ thpi ^r^ror: 

', TTF^cf sTl>nJT: ^TTWT^ywf 



iunn>iEcn 


iKCu 


d^iiwif^cain^g^ n?>f m 

TTSmRf^, “3H4«al ^qntl 3^*0^” 5ft R>«cfttflrMd 


3TT£ --- 


But (as declared by the scriptures) Brahman that 
is characterised by omniscience and others, is declared 
to be die cause of akasa (or ether) and others. So the 
fact of Brahman alone being the cause of this universe 
is compatible.(1-4-14) 

A doubt arises regarding die upanishadic statements that 
speak of this cause of this universe. Are these statements 
propounding exclusively primordial matter as the cause of 
tins universe ? Or, are they declaring exclusively the fact of 
Brahman being the cause of this universe ? 

The prima facie view is that the upanishadic statements 
•m- exclusively expounding the fact of Pradhana (or primordial 
mailer) as the cause of this universe. In one place, it is said 
that creation of die universe proceeded from "sat" (or being) 
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as evidenced in the text - "In the beginning, there was only 
this 'sat' "(Ch.Up. 6.2.1). In other, places, it is said to have 
originated from "asat" (or non-being), as seen in the text - 
"In the beginning, there was only non-being" (Ch. Up. 3.19.1). 
Prior to creation all this was only non-being. (Tai.ara.7); In 
the same way, the statement - "all this was then unmanifested; 
that evolved itself by form and name" (Br. Up. 1.4.7) - 
"Avyakrita" (or the unmanifested) undifferentiated, is verily 
primordial matter. So, as it is concluded that the upanishadic 
statements speak of Pradhana (or primordial matter) as the 
cause of the world, it will be decided that Pradhana is the 
only cause of the world. 

Against this view, the conclusion arrived at, is as follows:- 

Beginning with the statement, "Brahman is characterised 
by satyatva, jnanatva and anantatva" (Taittiriya Up. 2.1.2), 
the text continues - "from this kind of atman sprang ether 
(Taittiriya 2.1)"; that willed, May I become many. May I be 
born, "that created fire" (Ch.Up. 6.2.3). As these scriptural 
statements declare that the omniscient, Supreme Brahman, 
is the cause of this universe, it is understood that Brahman 
itself is denoted by terms such as "non-being", "asat" 
(unmanifested or the avyakrita), on account of the fact that 
in the causal state of Brahman, there is the absence of the 
existence as related to the differentiation of names and forms. 
Therefore, the scriptural statements are expounding that 
Brahman alone as the cause of this universe. 

The meaning of the sutra is as follows 

In texts that are having the words like akasa and others, 
such as - "from that atman sprung ether" (Taittiriya 2.1) - the 
fact of the omniscient Supreme Brahman being the cause of 
the universe is declared. Therefore, in all statements 



1 - 4-15 


First Chapter 


183 


propounding creation, there is the statement that the afore- 
described Brahman alone is the cause. The scriptural texts 
are denoting that Brahman alone as the cause of the universe. 
"Yatha vyapadishtam" - as described, means, as it was 
explained by us, as being characterised by omniscience & 
others. 


If it is thus, why does the text declare - "all this was in 
the beginning non-being?" The next sutra gives the reply to 
this question :- 

(1-4-15) 


4£M«M«*«'<4'icUit “3TCT^T 

3rrrf^” ^rrewRrwFri 

3T*Tf^fa I TT^ 

tTsf W3T 

«MI«h«llABotl: ||?mi 


As the Supreme Brahman alone, that was 
described earlier as omniscient, is connected with 
"non-being", the term "non-being" denotes Brahman 
itself. (1-4-15) 

The omniscient Brahman that created this universe with 
the deliberation of becoming many as mentioned in the text 
"He willed, May I become many, May I be born" (Taittiriya 
1.6) - is verily connected with the statement - "All this was 
prior to creation only non-being" (Taittiriya 2.7). The text 
declares as non-being (or "asat") on account of the fact of the 
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absence of die association of names and forms in the causal 
state. In the same way, the connection with the omniscient 
Brahman should be understood in statements such as - "all 
this was the unmanifested in the beginning" - and others, 
and statements like - "He entered here into this upto the tip 
of the nails" (Br. Up. 1.4.7); "He witnesses without eves" 
(Sv.Up. 3.19) - point out the same thing. So, this kind of 
inter-relatedness is to be known by an examination of the 
preceding and succeeding statements. 


(1-4-16) 

“TO % TOfrT” ^ 

«ucoi^i c)nrtt>4 c^aom:” 

'fcSTST ^7T 

mnirAfa I ^ T T^T:, 

‘‘<4**4 rct> if ’’ ^frT T£iiqi||'q^M'hTf Ui-«(PijrRrt 
M coffin rental - “TOT 3flo*>4” ^Ttl 

11?^ II 


He of whom all this is the work, is Brahman, 
because the term "karma" in the passage "yasya-vai- 
tat-karma" denotes the world. (1-4-16) 

The Kaushitakins declare in their text as follows :- 
In the dialogue between Balaki and Ajatashatru, there 
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is a statement which begins with - "I shall tell you Brahman" 
(Kaushi. 4.18) - and it is continued - "well Balaka, He who is 
the maker of these purushas or persons and of whom this is 
the work, He indeed is to be known" (Kau. 4.18). 

Here, a doubt arises as follows : - 

Is the person taught here to be known, the well-known 
Purusha of the Sankhya doctrine or is he Paramatman ? 

The prima facie view is that he is the purusha alone, 
who is dissociated from prakriti or matter, because he is 
indicated as related to the karma of the form of "punya or 
papa" by the term - "He to whom this karma belongs." 

The conclusion, on the other hand, is as follows 

The term "karma" in the statement - "He to whom this 
karma belongs" - denotes the world, by virtue of the derivation 
of the term "karma", as that which is made or created. So the 
meaning for "karma" is - ’'He whose work is the entire 
universe". Therefore, it becomes established that the Supreme 
Self alone is taught here to be known. By this, the sutra also 
stands explained. 
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a^TT^f^TTrftr g nwf^n V l fflR^ I Ulia i faftxb *fonrH 

c(|ewJilri|c)J|«4d $rifd 3tU MdRl - 

If it is argued that Paramatman is not denoted 
in this context, on account of the presence of the 
characteristics of the individual soul and the vital 
airs here, we say that this has been explained before. 
(1-4-17) 

There is the characteristic of the form of enjoyership, as 
mentioned in the statement - "in the same way, this intelligent 

self enjoys with all these selves."(^.3 - o) The 
characteristic of the jivatman, who is an enjoyer, is indicated 
in this statement. There is the characteristic of the vital airs 
also, as seen in the statement - "He becomes one with the 
vital airs" (Kau.Up. 4.19). Therefore, the one who is 
mentioned in this context is not Paramatman. The answer to 
this question has been elaborately given while dealing with 
the Pratardana Vidya. When once it is decided that this 
statement is denoting Paramatman on account of a thorough 
examination of the former and latter contexts, other 
characteristics are to be explained in accordance with that. 

An objection is raised here as follows :- 

It is stated that "both of them came to a person who was 
asleep" (Br. Up. 2.1.15) and it is known that he was called by 
the names of "Prana" and the sleeping person did not hear it. 
Then, he was awakened by pushing with a rod. From all this, 
it is understood that this statement is meant for describing the 
existence of the jivatman who is different and distinct from 
the body, the sense organs and die vital airs, and so, this 
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statement signifies die jivatman alone and not Paramatman. 
The answer to this objection is given in the next sutra. 





(1-4-18) 






pH IK*: 


“3raiRii^yiui 

i ^w^w«nitnn 1% 
cu m rife , “*MI d<*l 

Mm^ccIK I 3Tf^^c|^^ 






TT^” $ri||R, “n 


Jaimini thinks that the reference to jivatman is 
meant for a different purpose on account of the 
question and the answers and thus followers of some 
branches of the Veda read. (1-4-18) 


The term "tu" in the sutra, is meant for terminating the 
doubt. The mention of the jivatman is meant for another 
propose. It is understood from the question and the answers 
there, that it is meant for enlightening upon the existence of 
brahman, disdnet from the jivatman. After describing the 
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jivatman, die question posed as -"where did this person sleep, 
O' Balaki" (Kau. 4.18) and odiers - is known to be put, to 
enlighten Paramatman who is the "ashraya" (or resort) for 
jivatman in deep sleep. The one who is denoted by the term 
"Prana" as the resort of the sleeping person, is Paramatman 
alone, as it is known from texts like -'Then he becomes united 
with "sat" (Ch.Up. 6.8.1) and others. 

The name of Jaimini is mentioned here for respecting 
the meaning diat was expounded. "Api-cha-cvamekay" - "Eke" 
or "some" means the followers of the Vajasaneyi branch. The 
same text of the form of question and answers found in the 
conversation of Balaki and Ajatashatru, is clearly read as 
related to Paramatman distinguished from the jivatman, as 
noted in the statement - "where was then this person? This 
jivatman who lies in the edier diat is within the heart" (Br. 
Up. 2.1.17). 

cHcWi^l^ (1-4-19) 

«j5qnutteb “^cfT 

*rafrT, 3UrMH^'chmi^” “3TFeRT^T 3T^ 

sUJcild^'l 

frf^: '5^: TrT dlMIrAid I 

3TT7ITT T M^IrMI I “3TTcRT 

cTT 3T^ ^ I 

chiHi<4 Mr«nq«4: 3TlrHH4<Jehl*l , w’ $r^«kdl, 
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“3TT71TT cTT 3T* 3T!rRT, saO.cUfifiTh : 

UrdHi Fq: TTcf^T: mH l rAcj ; qrH«hrMUlTl 

3Tf% %Iror^, V ^TO^T: M<*4 l rMI I 

3 H i rM^i^4 H%FTT^fts f^^ ^mwn : wnrJi^fcrTwrf^T I 

T^TTsftcJ - c> T<*q *q fTrPTFET WTrrJT^T^qT^ 
HlRK^IrMI M<MlrAc<, “^ydrcJWgqTSS^TT^ 

'ji TTcf WTTrin”, ‘tTRT ^ ^7 TTrTRT TTfrft 

“^i f^JTRTfrT, cT 
^ddW dlcWW 

^Jr( mu 

“T^«rt SJ?h4U-HIJr*rFT dl^oH^d^ni” ^ 

Mfld^ W MdM>UI PcrffjHIg- 

"On account of the connected meaning of the 
sentence found earlier and later, the person who is 
enjoined to be seen is Paramatman alone.(l-4-19) 

In the Maitreyi Brahmana of Brihadaranyaka 
l tpanishad, the passage beginning with "the husband does 
not become dear to the wife on account of the will of the 
husband, but it is on account of the will of Paramatman" 

(hr.Up. 4.5.6) and continuing thus, declares "the atman alone 
should be realised, should be heard, should be reflected and 
should be steadily meditated upon (Br. Up. 4.5.6). Here, a 
di mbt arises thus - Is the person who is declared to be realised 
here, the Purusha of the Sankhya School or is he 
P.namatman? 
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The prima facie view is that he is only the purusha, the 
twenty-fifth category of the Sankhya doctrine. The atman 
who is mentioned as dear in connection with the husband, 
wife, son, wealth, cattle and so on, cannot become 
Paramatman. He alone is enjoined here as "the atman alone 
is to be realised". So, the atman of the Sankhya siddhanta is 
enjoined here to be realised. 

The conclusion on the other hand is as follows :- 

The passage referred above declares that the husband 
and others do not become dear on account of the will of the 
husband and others, but only on account of the will of the 
self, and later it enjoins that the atmam alone is to be realised. 
So, the atman who is referred to here, is the omniscient, true 
willed, Paramatman, who is distinct from the individual self. 
He, on account of whose true will, husband and others become 
dear to their relations, is verily paramatman, who is "Satya- 
sankalpa" or capable of realising all his purposes. The 
knowledge of the atman resulting in the knowledge of 
everything that is taught further, can happen, only in respect 
of Paramatman. 

The meaning of the sutra is as follows :- 

As all the sentences in this context are having a connected 
meaning in respect of Paramatman, the atman who is enjoined 
to be realised here is Paramatman alone. The following 
passages such as "there is no hope of immortality by wealth" 
(Br.Up. 4.5.4)"; "it is only when this atman is vividly realised, 
heard, reflected upon and known, all this is known" (Br. Up. 
4.5.6); "all these are verily the atman" (Br. Up. 4.5.7); "the 
Rigveda, Yajurveda and others are the breath of this gre.il 
Being" (Br. Up. 4.5.11); "who will know which object, by 
which instrument separated from the atman ? By which doci 
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he know him, by the favour of whom he cognises all this ? 
(Br. Up. 4.5.15) - The meaning of all these sentences here, 
are seen as connected to Paramatman alone. 



: (1-4-20) 



For the establishment of the proposition 
"knowledge of all by the knowledge of one", 
Paramatman is denoted by terms signifying the 
jivatman, thinks Asmarathya. (1-4-20) 

It is the view of Asmarathya that Paramatman is denoted 
by the term signifying the jiva, as jiva is non-different from 
Paramatman, as he is the effect of Brahman. This is, therefore, 
meant for establishing the declaration that from the 
knowledge of one thing, everything is known. 



(1-4-21) 




TrsFfiTWrT: 


leuzit^ciMEiETcimngriKvmzriEiLiifccIlirilT 


Because the soul is of the nature of such Brahman, 
when it will depart from the body at the time of 
release, Audulomi is of the opinion that Paramatman 
if. denoted by- the terms signifying the jivatman 
(1-4-21) 

The text "This jivatman, having risen from this body 





192 


Vedanta Deepa 


1 - 4-23 


and approaching the Supreme Light, manifests in its true 
nature" (Ch. Up. 3.2.8) declares that the jivatman that arises 
from the body will be of the nature of Paramatman and so 
Audulomi thinks that Paramatman is denoted by the term 
denoting the jiva. 

(1-4-22) 

WnrrPT: 3T^f^: ^ftcTIcM^hd 
vi0c<|rtT9r«s^H ^TWRtsf^TtTRlTTfrr ^TTTfirR: 34kTI«ff 
I ^4d»KlRlMd^r!4c(J|W|^ jTOlJpk 

^T:MWc^tHItxI \\^ || 

Oil account of Paramatman's abiding within the 
jivatman as the internal ruler, Kasakritsna thinks that 
Paramatman is denoted by the names of the jiva. 
(1-4-22) 

As the Paramathman is abiding within the jivatman, as 
the internal ruler, as evidenced from the texts such as - "He 
who resides in die Atman" (Ch. Up. 3.7.22) and others - and 
as the connotation of the term culminates in Paramatman, 
the Paramatman is denoted by the terms signifying the 
jivatman - thus opines the Acharva Kasakritsna. It is 
understood that diis view alone is die view acceptable to the 
sutrakara, as the three views mentioned above are opposed 
to one another, and also as there is no further statement. 




(1-4-23) 
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iRWft ^ PPirrl^imm^ , JdlMKHchKUl 
mflfafiym : I ftfa-dehUUIH Nfllft TTgT:, <jej>rllrtl< l 

‘3TFTFCTFft 

< l 4l-df^ ■ “^TT^ 

gfT q n Tre g ny rerrg n , ‘ ‘tjw w$ 

TjxrcRTq^’ jfrT ^rTrgj'nfYg^^ cT^M Middle 
*ui£Mi<H«hKuinft *r#^fct f^rnr^ i sjmiuiih<n 
fatU4*fi <4fcjfartyu|fM VIH^MWlftlMUJW M<HI SSPJ1: 
Hcf*H*4 Hcfvirl>: ^-nf^TTOrt 
WVlO<^drcKf^rM<hK fafarTr* 

^MKMrci xrrf^S^I f^RFR ^ 

^rnf^8ncri?eRR7nft vhAftui: m<m ir j-ih 1 6f«*<+»iR r «y 
i ?r^m iJcTlMKHrSsfa 

ffc, “3RRRRPft^5T% 

wf^STT^ft RTW Rf?R>^’ ^ odM^I: | 

Brahman is the material cause also, because it is 
only on account of this understanding there will be 
no conflict between the proposition (of knowing all 
by .means of the knowledge of the one) and the 
illustration of clay, gold and others. (1-4-23) 

The doubt raised here is whether the Supreme Brahman 
is < >nly the instrumental cause of the universe or whether it is 
.ilso the material cause. 
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The prima facie view is that He is only the instrumental 
cause, as difference is seen between the instrumental cause 
and the material cause, as in die case of clay and die potter. 
The sruti declares difference between the material cause and 
the instrumental cause of the universe, as seen in the text - 
"The Lord, the Mayin, creates this universe from this (matter)" 
(Sv.Up.4.9). Brahman being the material cause of the 
universe, is also opposed to the sruti that declares that 
Brahman is 'avikara' (or changeless). 

The conclusion on the other hand is as follows:- 

Brahman alone is the material cause of the universe on 
account of the fact that the proposition of realising the 
knowledge of all by the knowledge of the one, as made in the 
text - "By hearing which, the unheard becomes heard" (Ch 
Up.6.1.3) becomes otherwise incompatible. And also on 
account of the illustrative example (instance) of clay and its 
effects given by the text - "Well, good looking one, as by 
knowing a lump of clay, all that is made of clay becomes 
known" (Ch.Up.6.1.4) - It is known that Brahman itself is 
the material cause also. There is no contradiction for the 
Supreme Brahman which is known as distinct from all other 
entities, known from other pramanas, and which is to be 
known only from the shastra, and which is omniscient, 
omnipotent, and which both in the causal state and the state 
of effect is established as characterised by the sentient and 
non-sentient principles that are His own bodies - in being 
the instrumental cause and also the material cause of this 
universe. All changes are related to the achit (or non-sentient) 
entity that forms His body. Therefore, though the 
Paramatman is in the state of effect, by virtue of His being 
the saririn or the Atman, avikaritva (or the fact of 
changelessness) as related to Him, is established. The 
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declaration of the text 'from this, the Supreme Lord, the 
Mayin, creates this universe. The otiter one, the jiva is bound 
in this, on account of being deluded by this" (Sv.Up.4.9.) is 
meant for illustrating that Brahman is not touched by any 
imperfection or change, in spite of having the sentient and 
non-sentient principles as Its body, and in spite of being even 
the material cause of this universe. 

The meaning of the sutra is - 

Brahman itself is the material cause of the universe, as 
there will be no conflict between the proposition and the 
illustration only when it is understood so. 

(1-4-24) 

On account of the statement of deliberation of 
the form of'He willed, may 1 become many 1 . Brahman 
is die material cause. (1-4-24) 

On account of the declaration of the reflection of 
Brahman, the creator, for Himself becoming many in the 
form of the universe as seen in the texts "He willed, may I 
become many" (Tai.Up.2.6); "It thought may I become many, 
may I be born" (Ch.Up.6.2.3), it is decided that Brahman 
itself is both the material cause and the instrumental cause. 

(1-4-25) 

^ T TT frUTf^Tr 

cR <|SI - 
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R’sNtfrT 1% 

RTSd^lHId^ I 3TcT2Tm4-^I IRmi 

And on account of both, namely being the 
instrumental cause and the material cause, being 
directly declared. Brahman is the material cause 
also. (1-4-25) 

To the question 'what is the material cause of the 
universe? What is the instrumental cause of the universe?' as 
pointed out in 'What was the wood, what the tree from which 
the world was shaped (Ashtaka 2 prasna 8 Anuvaka 7-8), 
the answer is given as 'Brahman was the wood. Brahman the 
tree', 'Brahman stood supporting the worlds'. Thus it is 
ordained in the scripture directly that Brahman is both the 
material cause and the instrumental cause. So, Brahman is 
both the material cause and the instrumental cause of the 
universe. 


3n?JTf5%: (2-4-26) 


“ddlrUH RgTTcJTT^FT^f^TT 


*J€1Ich RT}T ITT^T^'R ^^frT, 

Ref 34^rd 

c|^o4I^M0d^MrcllvrdJ|d $c4d 4 tU Mdfa- 


On account of the Atman making itself, Brahman 
is itself die material cause. (1-4-26) 
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The text 'that itself made itself (Tai.Up.2.7.)' declares 
that die creator made Himself in the form of the universe. 
Therefore, Brahman is both material cause and instrumental 
cause. Being with names and forms, and being without names 
and forms, the same Atman can be without any contradiction 
the doer and the deed. 

A doubt arises here. If Brahman makes itself into the 
form of the universe, then, the characteristic of Brahman 
being opposed to all that is defiling, the essential nature of 
Brahman, having unsurpassed Supreme Bliss, the 
characteristic of omniscience and all such perfections will be 
contradicted because the universe has a form directly opposed 
to this, such as ignorance, unhappiness, being dominated by 
karma and others. The reply to this objection is given in the 
next sutra. 


(1-4-27) 



$jfae*rfcu3 f| cT^Tr^, 3T^TRT^ 

xl e^|rdvfl*-4*1Hp^r4^ 
I rT^T SlU-dW yM'JifPUdrdNldM 
^^ A ^HJT: 


3m6dTI«-MrcJ|fd^U|«hAc) | firfdFT 

gsm i lUrcm , d^ l rUrd^ , “n: 

^ot|i -‘‘tiWIoqrh 
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3lM5flm<-Hl Roq| <^cr” 3TrT: 

As the Supreme Self having the chit and the achit 
as His body, assumes the form of the universe, owing 
to modification, the defects of the universe do not 
taint Him. (1-4-27) 

The defects pointed out by the objector, do happen in 
the doctrine of'vivartha' (i.e. the false appearance in a locus) 
wherein Brahman affected by nescience falsely appears as 
the universe. Because that nescience and numberless 
apurusharthas that are the effect of that nescience, that have 
to be terminated by the wisdom gained from the Upanishads 
- all these are necessarily related to Brahman itself. In that 
event, the shastra will result as the pratde of a deluded person. 

The modification of Brahman having the sentient and 
non-sentient entities in the subde form without the articula¬ 
tion of names and forms as His body, into the form of having 
the sentient and the non-sentient entities in the grass form 
differentiated with names and forms as His body, is what is 
taught in the Upanishads. The Upanishadic Texts such as This 
universe was then (prior to creation) undifferentiated. That 
Brahman having 'avyakta' as His body, became differenti¬ 
ated with name and form (Br.Up. 1.4.7), teach such modifi¬ 
cation or change on Brahman's part. All apurusharths and 
changes, happen to the sentient and the non-sentient entities 
that form the body of Brahman. Brahman which is the self 
of those entities in the causal state as well as in the state of 
effect, is verily qualified by attributes such as 
'apahatapapmatva' and others. The totality of all entities - 
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sentient and non-sentient both in the gross state and subtle 
state - forms the body of Brahman and Brahman is the self 
of those entities in both states. This is understood from hun¬ 
dreds of scriptural texts such as "He who resides in the earth, 
for whom prithvi is the body" (Br.Up.3.7.7); "for whom the 
avyakta is the body, for whom the Akshara is the body, for 
whom the Mrityu is die body, He is die innerself of all, free 
from all diat is defiling, the divine, the one God Narayana" 
(Subala Up.7) and others. Therefore, all this, is without any 
fault. 

(1-4-28) 

IRdll 

Brahman is also the material cause, as it is called 
the womb. (1-4-28) 

The Supreme Purusha is proclaimed as the material cause 
of the universe of all kinds of entities by the term 'womb' as 
evidenced in 'that which the wise regard as the womb of all 
beings" (Mundaka Up.1.1.6)'; 'the maker, the Lord, the 
Purusha, the Brahman, the womb' (Mundaka.Up.3.1.3)' and 
other texts. As Brahman is proclaimed as the womb, so 
Braljman is the material cause also. The term 'yoni' (or womb) 
is synonym of material cause. 

«4o<lKs41Mlfl|ch<U|^ 

oims*lltTl: oimsAIMI: (1-4-29) 
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^mTT : omW(TT : | 
\: IRS II 


By this, all Upansihadic Texts are explained. 
(1-4-29) 

By means of the groups of arguments mentioned as in 
'that from which the origination, sustenance and destruction 
of this universe happen, is Brahman' and others in the hosts 
of Upanishadic passages illustrated as "from which all these 
beings are born" (Tai.3) have been explained as related to 
Brahman alone. The repetition of die word 'explained' is 
meant for indicating the conclusion of this chapter. 

irsrtTtsszrRT: 




I 1 ^ rTRTT tTffl<H 
UMcMVIccT^ | TRt WfwiTft- 

‘ «npn ^TTrt ^lilMM 
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If it is said that there would be no scope for the 
Kapila Smriti (Sankhya Smrithi), we reply that it is 
not so - because, in that event, there would result the 
fault of having no scope for other smrithies (such as 
Manu Smrithi and others). (2-1-1) 

The doubt raised here is whether or not it is possible to 
de-cstablish the doctrine that the upanishads declare about 
the Supreme Brahman alone, that is distinct from all other 
sentient and non-sentient entities, that is not tainted by even 
the scent of anything defiling, that is the abode of all 
auspicious qualities such as omniscience and others - on 
account of being contrary / opposed to the smriti of Kapila. 

The prima facie view is that it is possible. Though the 
smriti text, that is opposed to the teaching of the sruti, is to 
be disregarded, as the meanings to be known from the 
upanishads arc not of easy apprehension by people of ordinary 
understanding (slow-minded) without the assistance of 
adumbrating texts taught by a well-wisher, the assistance of 
smrithi is to be sought for deciding the sense of vedantic 
texts. The smrithi taught by Kapila is wholly devoted to die 
exposition of the tatva (or theoretical truth) alone, and 
therefore, it is quite reasonable to understand the teaching 
of the Vedanta according to die Kapila Smrithi. Otherwise, 
there will be no scope for this smrithi - which is taught by a 
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well-wisher, and which is wholly devoted to the theoretical 
truth. Therefore, the cause of this universe to be known from 
the vedantas, is to be understood as primordial matter alone. 

The conclusion arrived at, is as follows :- 

Though die vedantas require to be adumbrated by the 
smrithi texts for being understood properly, it is reasonable 
to take the assistance of only such smrithies that are 
unopposed to the vedanta, that are taught by Manu and 
others, who are our greater well-wishers. Otherwise, a 
mighty fault would happen in the form of having no scope 
for such innumerable smrithi texts. It cannot be argued that 
such smrithi texts have scope in, as much as they explain and 
inculcate the practical religious duties propounded by the 
vedanta texts, because the essential nature of such religious 
duties is being in the form of worship of the Supreme Self, 
which is die Parabrahman. The sruties and smrities declare 
as follows 

"That holds all the sacrifices, humanitarian deeds done 
variously before and being done now, being the hub or ground 
of this universe" (Maha Narayana 6); 

"That is verily Agni, that is Vayu, that is the Surya, that 
alone is the Moon" (Maha Narayana7): 

"O' Achyuta, you are indeed all gods; you are being 
worshipped daily by sacrifices" (Vishnupurana 5.20.97)" 

By this, die sutra also stands explained. 

An objection may be raised further on this. As vedantas 
arc not understood as propounding Brahman by Sage Kapila, 
who was capable of realising truths that were beyond the 
grasp of die senses and as he has propounded Pradhana as 
the cause of die universe, that Pradhana alone is to be accepted 
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as the cause of the universe. This objection is answered in 
the next sutra. 


(2-1-2) 

H *-<=t I <{) HI 

^rT ^lrchKfm grf^TT 



«T^IM<rc4£ic^ i ^ <1^54^4^11 
^c^MrtcihjiRlHrtrci 112 II 


But, on account of non-perception of the truth 
seen by Kapila on the part of others, such as Manu 
and others - it is not reasonable to determine the 
truths of the Vedanta according to the Smriti of 
Kapila. (2-1-2) 

"Itaresham" means Manu and others - who happen to 
be the foremost of the knowers of the Veda, and also who 
were capable of realising directly all the truths that are be¬ 
yond the grasp of the sense organs. As these great masters 
have comprehended only Supreme Brahman as the cause of 
the Universe, and also on account of non-perception of 
Pradhana as the cause of the universe, we have to resort to 
the doctrine that the Upanishads are in favour of Brahman 
alone, as the cause of the universe. It is to be inferred that 
the perception of Kapila, is due to illusion, as it is contrary 
to die pronounced meanings of the vedantas. 

TTFfT^T: Ur^Tb: (2-1-3) 
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f% 

TT7TO: I ^rrwftf^ T^: V®:, forH^y^lR ^fTW 
^<^< l 4Mundrc<I^^K^ ; fow^raiw^mra | 3Trft 
illrillM^dr^lH 
(yfrim<;H) I TnjT^dT^ - 

^df4h«&ry ifcl^TT?^ 3Hi<<u(V4^ 4) 4 1t-*£frl: , 

’yiQ^^ry^ i^srafi ion 

By tlie refutation of the Sankhya doctrine. Yoga 
also is refuted. (2-1-3) 

The doubt here is, whether or not the explanation of the 
Upanishads, according to the Yoga-smrithi, is reasonable. The 
prima faice view is tliat it is quite reasonable, because of the 
fact that the Yoga System is promulgated (proclaimed) by 
Hiranyagarbha, who is authorised to propagate the entire 
lore of the veda and also on account of the fact that the 
existence of Ishwara is admitted in that system. Therefore, 
rhe Upanishads supported by the Yoga Smrithi, are 
proclaiming that primordial matter independent of Brahma 
(which is not having Brahman as its self) as the material cause 
of this universe. The conclusion is as follows 

Just like the smrithi of Kapila, the Yoga smrithi also is 
equally opposed to the teaching of the Veda, and therefore, 
it is tcrtainly to the disregarded. As Hiranyagarbha himself 
is only an individual soul (kshetrajna), there is the possibility 
• >1 becoming deluded, and so, even this Yoga Smridii is caused 
by illusion. The sutra also stands explained by this. 
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q^ ^U Tr c«|^ rf^TTrcT 31^ 1 ^ I (2-1-4) 

f% ^ < | rdMi ^^1^ 1r ra i TrT 

F?FT: I 3Tg 4HH<rc<rfrfri TT$T: ; 

3 qr?mf^Tr *rwt ^•^■Rfr^rsrftr 



*T*Tcrf?T I <TSITr^ - 1^c5gWr^ xT 7^#; ^ %cR5 
i€^tw®wn, < *I^^iH.jai(«i^iM3X ,, t 4< 31^7niT?ftxrf^[ 
■^inrR:”, “artfwrrm i^i^” , 

fr?n^: 114 II 


“3rnrt ^t 3t^wrt” “<t Tjf^racfld,” 



I d-WI^, “3lflqTR^” 



Brahman is not tlic cause of tills universe, because 
the universe is distinct and different from Brahman. Such 
kind of difference is known from die scripture. (2-1-4) 


Arc the Upanishads in favout of primordial matter being 
the cause of this universe ? Or, arc they in favout of 
Brahman? This is die doubt. 
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The prima facie view is that they are in favout of 
primordial matter being the cause of this universe, because 
it is impossible to proclaim this universe as the effect of 
Brahman, as it is different and distinct from Brahman and 
also on account of its being non-sentient and others; and 
also, as it is possible to proclaim the universe as the effect of 
Pradhana, on account of the world being of similar nature. 
The conclusion on the other hand, is as follows 

The fact of the universe, distinct from Brahman, is 
possible of being the effect of Brahman, as it is seen that 
from honey and other substances, worms and other little 
creatures are originated. The meaning of the sutra is as 
follows 

It is impossible for vedantas to postulate that this 
universe, which is perceived as lion-intelligent and full or 
sorrow, and which is mixed up with sentients and non- 
sontients and which is quite distinct from Brahman, to be the 
effect of Brahman, who is omniscient and infinitely blissful, 
being divested of all that is defiling. 

Such kind of distinction between Brahman and the 
universe is known from the scriptures; not only by perception 
and other means of knowledge, such kind of distinction is 
known from texts like "knowledge and non-knowledge" 
(Tuttiriya Up. 2.6.1); "the atman, not being a Lord, is 
grieving" (Sve. Up. 4.7); "die atman who is not the Lord is 
hound, as he is having die feeling of enjoyership" (Sve. Up. 
I .tty and others. 

If it is argued that non-sentients signified by the term 
non-knowledge (avijnanam), are to be known as having 
intelligence on account of the statements such as - "the waters 
desired" (Taittiriya Brahman 3.1.5); "the earth said to him 
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(Taittiriya Brahman 5.5.2). "avijnanam" is to be understood 
as signifying some thing different. To this, the reply is given 
in die following sutra :- 

(2-1-5) 

I ? fa^l^ l f^-d l ^ I - 

7T«^ f^TUT ^7^; “iTcrf T> # ^^TTT 
faddMH I:” qunf^W q <fcre q *T |rTSJT313nfa: 

- 3TJ3r^7T: | 3U-dlc(ldl d Mil^J'^y^TTl ^7^, 

^ ^f^df^rdi tj*st y i favr< ; 3uftvs 

yi^VI^J^rTnuit^rdldli^^yif^VI^’’ $rHr<(\ IIS II 

But, as there is the denotation of the presiding 
deities and also on account of the entering of those 
deities in the eye and others, by terms such as earth 
and others, there is the denotation of the presiding 
deities. (2-1-5) 

The term "but" terminates the objection. This 
denotation relates to the deities presiding over die earth and 
others. How is it known ? It is known on account of 
distinction and connection. "Viseshah" means "viseshanam" 
or distinction. The earth and others arc denoted by the 
distinctive terms such as divinities as evidenced in the text - 
"well, let me enter into these three deities" (Ch. Up. 6.3.2); 
"all divinities contending with each other as to their 
supremacy" (Br. Up. 6.1.7), beginning widi vak (or speech) 
concluding with the vital airs, they are denoted as deities. 
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Similarly, "anugathi" means entry into it. It is known from 
the scriptures that deities like Agni and others entered into 
speech and oriiers, as seen in the text "Agni having become 
speech entered into the mouth; Aditya having become the 
sight entered into the eyes; Vayu having become prana, 
entered into the nostrils (Aitareya Up. 2-4) 

( 2 - 1 - 6 ) 


116II 


But, it is seen that there can be there relationship of 
cause and effect, in respect of mutually distinct entities. 
( 2 - 1 - 6 ) 

The term "but" terminates the objection. It is seen that 
insects and others are produced from honey and others that 
are distinct from them. So, the universe which is distinct 
from Brahman can similarly be the effect of Brahman. 

^ (2-1-7) 


*>i4 hi <rfjf 

Trfr, “tt4 w” ^ uwwiflkMwwiMfcft 
TTZrT ffrt ^ - rHI, du4«bUU|ill: ^rayUAlftdH 
nf^VUNedldtHlfa: i£frrf*ri^c<W | drpfw<JT 
4V)ch*oA|c4 t4V$clftc| I T**4d chKU||cU«i *o4 d>ld1d**IT 
•ffinTR Trayuiidwmft *T3 f^ray ui idf&rwfo 
117 II 
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If it is argued that the effect is not existing in 
the cause, we say it is not so; because, there is a mere 
denial that the cause and the effect should be of the 
same nature. (2-1-7) 

If it is admitted that the stuff of the effect is disdnet 
from the cause, then the effect will be non-existing in the 
cause, and it would result in the acceptance of "asatkarya- 
vada" (or the production of an effect, which was non¬ 
existing). In that case, the concomitant co-ordination such 
as "all this is Brahman" (Ch. Up. 3.14.1)" will not become 
possible. If it is argued like this, we say it is not so, because 
what was stated by us before was only in respect of mere 
negation of the rule that the effect and the cause should be 
of the same character; but, the character of being one 
substance alone for the cause and the effect is admitted by us 
- the one and the same substance, which is in the causal state, 
assuming the state of the same characteristic or of a different 
characteristic while assuming a state of an effect. That 
means, it assumes die state of a similar characteristic or it 
assumes a state of a different characteristic - but the 
substance is the same. 


(2-1-8) 

rrftf 

'cUcKUHWoMHi Wld, I 'Jdld') 

- ^JUT dd-lTilcIlMtf: I -3TWT: 118 II 
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On account of such consequences of defects of 
the world happening to Brahman - the cause - in re¬ 
absorption, the vedanta texts would be 
inappropriate. (2-1-8) 

If Brahman of the essential nature of all knowing, that 
has true-wili which is infinite bliss, which is free from sin, 
assumes the state of the universe quite opposed to its nature, 
then, just like the substance clay assumes the state of being a 
lump or pot, assumption of the state of omniscient being 
free from evil, being ignorant, being dominated by karma 
and others, would ensue for Brahman also, and consequently 
for declaring contradictory characteristics, the vedanta texts 
would be inappropriate. The statement, "at the time of re¬ 
absorption", is just for indication. When the universe is re¬ 
absorbed in Brahman, and even in the evolution of Brahman 
these contradictions cannot be avoided. "Apeeti" means 
"apyaya" (or dissolution.) 

(2-1-9) 

1 37T33: IfmicJ-faldi 

dlddft I Jpi<(taoq«l4«rraT 

I TOT, TjafT 

' 4ddfflct fiqfqre refrsffr 
dlcUft tWT 



212 


Vedanta Deepa 


2 - 1-9 


| UcjIcHSTRI 

d^iviO^^, ^msr d^irMr^^, ‘‘-g^i ^rftrq;” 

$rii i ^Td^Pg< i ^m i Rtc<cnidf^f^ II 

But, there is no inappropriateness because there 
are parallel instances. (2-1-9) 

The defects like ignorance and others, never result in 
respect of Brahman. Therefore, there is no inappropriateness 
for the texts of Vedanta. The word "but" suggests the 
impossibility of the defects diat were raised in this context. 
Though the one and the same Brahman is associated with 
both the states (die causal state and the state of effect), the 
defects and merits of the body and the atman, are 
determined to relate exclusively to them alone. There is no 
inappropriatencss. There are parallel instances to prove this 
truth. As in the example, a man is born, he becomes a boy, a 
youth and an old man, though the atman in the body of a 
man is related to all those states, the fact of childhood, youth, 
oldage and others do not affect the atman and even as 
knowledge, happiness, sorrow and others do not relate to 
the body. In die same way, though the Supreme Brahman 
which has both the sentient and non-sentient as its body, is 
related to both the causal state and the state of effect, the 
fact of being dominated by karma and being non-sentient 
relate to the sentient and non-sendent principles that form 
His body; even so, the qualities such as being free from sin, 
omniscience and others are exclusively established in 
Paramatman alone, who is the innerself of all. The fact of 
the sentient and non-sentient entities existing in all states, 
being the body of Brahman, and die fact of Brahman being 
the innerself of all these entities, is known from the 
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"Antaryami Brahmana” which expounds as "for whom the 
earth is the body (Bri. Up. 3.7.3) and others" Therefore, 
there is no contradiction in this behalf. 


TcPT ^M I txI (2-1-10) 


q %cTe5 dflchUU|cU<frM fddTMdd l cTc*TOT3nmH;, 

■srmT^TTwr^ i% fMcf^-rmr fa-HMw 



fasbKfavH TrfrT fclchl<^|ti||f| 

^^r^TWTCTRTFT f ^RBT-0 ttjftfrf 

$frl ^ : 1110II 


And also on account of the objections to one's 
own view viz. die Sankhya School, one should take 
resort to this view alone. (2-1-10) 

The doctrine of Brahman being the cause of the 
universe is to be accepted not only because it is free from 
any defect, but also on account of defects happening to the 
doctrine of primordial matter as the cause of the universe. 
So, abandoning that school, one should accept the doctrine 
of Brahman as the cause of die universe. The functioning of 

ihe universe is admitted in this school due to 

* 

Miperimposition of the characteristics of matter, caused by 
us nearness on the purusha by the purusha who is of the 
nature of mere consciousness and who is "nirvikara" (or 
immutable). If mere nearness of the existence of matter is 
tlu* cause of superimposition, dien there will occur the 
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eventuality of the superimposition of its characteristics on 
the liberated soul also. 

If particular changes are also needed for this nearness 
to cause superimposition, then there will be all changes 
without being preceded by superimposition, and so the 
nearness of matter will not be the cause of superimposition. 
If all changes have to take place only preceded by 
superimposition, it cannot be said that change (vikara) is the 
cause of superimposition. Thus, there is the statement of 
mutually contradictory propositions. Thus, their doctrine has 
the defect of inappropriateness. So, even the scent of that 
doctrine cannot be found here. 

dchlyfasMIdft (2-1-11) 

d^rtr^d ¥ll«Wlfed4>yftMdd<m'Vil 
d4>WluftitedrdM 1 1111II 

On account of the fact of the unfoundedness of 
reasoning, the doctrine of the Sankhya is to be 
discarded. (2-1-11) 

As the doctrine of Kapila is based on mere reasoning, 
and as this doctrine is contradicted and refuted by the 
reasoning of buddhists and others, the reasoning of the 
Sankhyas is not firmly founded. Therefore, their doctrine 
cannot be admitted. 

(2-1-12) 

31*4 ffrT tTSTTSfa 
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^ciR:, rqqfacti cg>n4> 

1112 II 

If it is argued that a different method of 
inference is to be advanced for proving that Pradhana 
is the cause of creation, we reply that thus also it 
follows that the objection raised cannot be got rid 
of. (2-1-12) 

If it is said that a different method of inference will be 
adopted in such a way that it becomes unassailable by 
reasonings that are existing earlier to this time, we reply 
that even so, as the defect of unfoundedness of the reasoning 
continues as ever, the objection raised cannot be got rid of, 
as it is possible of being refuted by those who are more adept 
than yourself in the art of wrong reasoning. 

TT^T ftlg i uftll ^l 3lfq o *UWd 1: (2-1-13) 

MRiJ*l*l ^R^RcddR^I: | %STS7l 3mRllgl& 
Ris i mRu ^i: i - dchfyfdaurt^JT <*>Rd^R 
Rw^ prr tTtRtet: ftudi 

oilUs^lldl: I M<HIU[*KU|<dK: TT^TTHTcT 

dj>^l g Rf|ldrc<ni|rdRl<hlV I |; l I rl^HtfrcMRyl^ 

Mftnujdi dAftiiyRf^drjA^R 

1113 II 

Thereby also the remaining systems which are 
not accepted in the scriptures are explained as 
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refuted, just as the Sankhya doctrine which is not 
accepted in the scriptures. (2-1-13) 

The term "aparigraha" (or those that are not accepted) 
means those systems that arc not accepted by the followers 
of the vedas. The remaining theories, which are not accepted 
in the scriptures are "sishta-aparigraha". On account of the 
fact of the demolition of die smriti of Kapila, which is based 
on ill-foundedncss of reasoning, the remaining doctrines of 
Kanada and others, arc to be known as refuted. The 
additional objection that is raised is that their reasoning 
cannot be said unfounded, as all these theories agree in the 
view of atoms constituting the general cause. The reply is 
that their reasoning is certainly unfounded as all of them are 
equally founded on reasoning only, and also because die}' are 
differing in many ways regarding the nature of the atoms as 
they are void or non-substances. 





(2-1-14) 


$$jui: 

foTSTFT f^TFT: 

HfT: | 3T7TflT 
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^ UVfUrciy^Tb: ^35:TsRftTT:; 3Tft ^ 9ll444y4ri<41 
TT^frT^frT^cT, TTcFITT ^T^rfrT f%«R ST^frT” 

^Hl l RH I ^cfM ' dVlO<^4 ^|Q<^|UJ¥IK4c^dqi 

Q<fdPHsl^ : 'lslrd^dl(l v I VW vft%? TOTRR dV’UHi 
VlOr<U|| f l % : <d I <) sffr TT^T: 

WftTFnf^ MdiKI^UI HTSIcfsfa 4<UHItMI«IJMM<JI 1 
rT^ff%f^:T3T^T: I fcPTFT: - tv5$TW^ I 
oilKsyidH^ 1114II 

If it is said that there will be non-difference 
between the jivatman and Paramatman on account 
of the fact that Brahman also becomes an enjoyer of 
pleasure and pain, we reply it is not so, because it is 
as found in the world. (2-1-14) 

The distinction was’declared between Supreme 
Brahman who is the self in all and the jivatman who happens 
to be His body, on account of the fact of His being of the 
nature of infinite bliss. Whether or not such a distinction can 
happen, is doubted here. The prima facie view is that such a 
distinction cannot happen, as Brahman is the self in all 
sentient and non-sentient entities that form its body, and as 
an embodied person is bound to be an enjoyer of pleasure 
and pain. The scripture declares - "for one who is in the body, 
the destruction of good and evil does not happen. Good and 
*cvil do not affect one without a body" (Ch. Up. 8.12.1). 

The conclusion arrived at, is as follows :- 

The distinction of Supreme Brahman from jivatman 
dues happen because He is not donimated by karma, and as 
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the association of pleasure and pain is not on account of 
having a body itself; but, on account of transcending the 
command of the shastra by one who is subjected to the 
application of the shastra. It is seen that a liberated one is 
divested of all sorrows, though associated with a body as 
known from the text - "He can assume one form, three forms 
.... (Ch. Up. 7.26.2), because he is not dominated by the 
shastra. It is seen in the world that those who are subjected 
to the rule of a king, are related to suffering and sorrow on 
account of transcending the ordnance of the ruler, and also it 
is seen that though the ruler is having a body and is similar 
to him in one way is not subjected to pain or sorrow, as he is 
not dominated by his own ordinances and so there is no 
transgression of these commands. Similarly, the Supreme 
Brahman is not subjected to the experience of pleasure and 
pain, though he is having all sentient and non-sentients, as 
His body. "Vibhaagha" means distinction. The sutra also 
stands explained by this. 

(2-1-15) 

3gJc+>l4 TOUT: I 

I 1 f| ^9T®5RTCT^: 

■chU*oi||tm3ilSsf I 3Trfr 

eSSnTRTT ^T: I TT^RRfJ “dM|{WTUT R*lO 

dIRcfld" rft^TrT "PTT ’*, 
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tj 3TF*TT TR^f^Trf^T ^clnebnY *, 



3nf^fai ciichjmi^ , cnft 3rnwnJT 
IBlft3 H^cclHMMKqRi 1115 II 


The non-difference of the world from Brahman 
is established from the statements that begin with 
the word "arambhana". (2-1-15) 


The doubt here is whether the world which is the effect 
of Brahman is different from Brahman or non-differcnt. The 
prima facie view is that it is different from Brahman, because 
ii is experienced like that. The different ideas and different 
wojjds used to signify the objects of the cause and the effect, 
do not become compatible in anyway in the event of non- 
difference between the cause and die effect. If diere is non- 
•lilference between die cause and the effect, there will result 
die futility of the function of the agent. Therefore, the 
u riptural texts declaring non-difference are to be explained 
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in a secondary sense, as there is contradiction to the facts. 

But, the conclusion arrived at is as follows 

The non-difference of the world which is the effect, 
from Brahman which is the cause, is established from 
hundreds of scriptural texts such as - 

"all this universe was prior to creation only one "Sadi", 
one only without a second" (Ch. Up. 6.2.1) "that 
deliberated, may I become many, may I be bom; then it 
created fire (or tejas)" (Ch. Up. 6.2.3) "all this is having 
this "sath" as its atman. That fact of having sath as its 
atman is real. That Sath is the atman in all. That 
(Supreme Cause) is thy (inner) self. Thou (your 
antaryamin) art that (Ch. Up. 6.8.7) "this universe was 
then (prior to creation) undifferentiated. That 
(Brahman having "avyakta" as His body) became 
differentiated with name and form" (Br. Up. 1.4.7) 

There is not even a scent of contradiction regarding the 
object being the cause and the effect. Different ideas and 
words become compatible in application to the same 
substance such as clay and others, as it assumes a different 
state such as having "a broad bottom and others". On account 
of this reason alone, the function of certain activity also 
becomes meaningful. The cause is being recognised in the 
state of that effect. Everything becomes compatible by the 
assumption of a different state. So, there is no possibility of 
a thought that a different substance which was not obtained 
before is obtained in the state of the effect. Therefore, the 
world which is die effect of Brahman is non-different from 
Brahman. 

The meaning of the sutra is as follows 
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The world which is die effect of Brahman is non-different 
from Brahman, as die statements beginning with the term 
"arambhanam" denote this. The terms "arambhanam" and 
odiers, are those diat are found in die statements mentioned 
earlier that have the term "arambhana" in the beginning. Such 
statements declare non-difference. 

(2-1-16) 

1116 II 

And because the cause such as gold and others, 
is perceived in the existence of the effect, the 
substance which was the cause is called as the effect, 
on its attaining a different state. (2-1-16) 

In the state of effect such as a pot and others, as the 
cause is perceived as "that substance of clay alone is existing 
in this way", the effect is non-different from the cause. This 
is just like Devadatta characterised by the states of boyhood, 
youth and others, is one and non-different. 

(2-1-17) 

3T7TFI - *l4« 'eKRlft eKKU||<-H4^«hl4HJ 

Srffo i Udyi<l4lfe ^TT4 ^cii*f)fafa ^TRTrt 



And on account of the existence of the effect 
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which is posterior, in the cause, the effect is non 
different from the cause. (2-1-17) 

As the posterior or die "apara" is existing in die cause, 
the effect is non-different from the cause. The effect is per¬ 
ceived in the cause, as in the statement - all these effects, 
such as pots and plates, were in the forenoon (morning) only 
clay. The substance clay which is existing in die form of pots 
and plates, was perceived in an earlier period only in the 
form of a lump of clay. This is the meaning of die statement. 



ftftifWmfrl 1118 II 
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If it is said that the effect was non-existent, as it 
is declared that die effect was not in the causal state, 
we say it is not so, because it is declared that the 
effect was in a different state. It is known thus from 
the complementary passage and from reasoning. It 
is thus known from another vedic text. (2-1-18) 

If it is argued that is not compatible to state that the 
effect existed in the cause, on account of die declaration of 
the non-existence of the effect in the causal state according 
to vedic texts such as - "this was prior to creation verily non¬ 
existent" (Ch. Up. 3.19.1), "all this was prior to creation 
(nothing) not anydiing" (Yajur Astalca 2.2.9), - we say it is 
not so; because, it is declared as non-existent as it was in a 
different form characterised by a subtle state which was 
opposed to the state of having names and forms that would 
be the cause of the declaration of "sath". How is diis known 
? It is known from the complementary .passage, from 
reasoning and from a different vedic text. The 
complementary passage is as follows - 'That non-existent 
formed the resolve "may I be"" (Yajur Astaka 2.2.9). It is 
understood from this that die declaration of the form of 
"asath" means that it was characterised by a different 
characteristic on account of the fact of making a resolve of 
(he form of becoming, on the part of that which was spoken 
of as non-existent. Even reason also shows that the cause of 
calling this as non-being is on account of being qualified by a 

different attribute. For the declaration of the form of "the 

* 

pot exists", "the pot does not exist", signifying its being or 
not being, is realised on account of the reason of being 
characterised by mutually opposed attributes of "ghatatva" 
and "kapalatva". So, it is incompatible to assume some reason 
other than this such as "anupalabdatva" and "thuchatva". 
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Likewise, there is a different vedic text that informs that the 
term "asath" signifies the association of the different 
attribute, as it declares die same context of creation as "well, 
good looking one, being only was diis in the beginning" (Ch. 
Up. 6.2.1). 

MdcU E l (2-1-19) 


Mi m*ucvMi , «n 
ehwf-tuifccb'dg^si^ift iii9n 


And also just as tlireads become a piece of cloth, 
Brahman becomes the universe. (2-1-19) 

Just as threads joined in a peculiar cross arrangement 
assume the name and form of a piece of cloth, and assumes 
the state of a different effect, likewise Brahman also attains 
a different name and form. 

^TOTxryiUllte: (2-1-20) 

uzn err^^ tier ^ frrf^ y N srttr: 
y|U|NHlf^HIM^M*|i|Ud<lfui *P3T^ 

1120 II 


Just as the vital airs, Brahman also becomes the 
universe of wonderful nature. (2-1-20) 

Just like die one air undergoes in the body, different 
modifications acquiring different functions and assume', 
different names, forms and functions such as prana, apan.i 
and others, similarly Brahman also becomes the world. So, 
the non-difference of Brahman from the world ii 
established. 
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( 2 - 1 - 21 ) 

sT^ft ^Mr^KUkci ^TcrirT, TT7TO: I ^ 
Wqefcftfa Tjef: W:, * * 31<4M l rMI dfl ”, “drrcwfa”ffa 

^ • n r reif^v J ’fa ^rt ?^?wnn^, xi 

34lrMftdl«MU||ft<^NJ4fl^: 

firiifi't vmv-u ^r'^nrrt ^rn7^T*TJT7crryr<T#: i 
vdlclLK^^l^^^ni: sHM^uiUd^rci d<dl cd*fa 

qfr ^ T fB T:; ^Bfaa rre r rq i fti^ : I 

3fhrrf*J^ifcfawr: S^pRI:, fcU'Mllc|«bl^<I^W7 
3T^^?ni: ffa ^ ^rratT: 

fai^'i^fad >J1Mr«»>ieht«i "5I^I 'Jiwifa,'^'^T I MllHlfd 
- *t4?irct5ift: I ^THlfa- ^Wn^fasI^r^ftcl^T 
^:TsT W^^sTfaffT 'diidl ^’^TOT: f^rraJTWlf^fT 

'jffadflUlUjlHfrdl ^:, df^M^UI fr5 %faftfa ^- 

rT^ vificJI^HM^ T^frFt xT cT^TWfo I 

d<^dvri4IHjfe -gjq ^*ra^ 1 3^fad !4*> l ¥ l f*dflfi?d^< 
- ftrtsJFTFJ y*IVlP^rrlch<r^d 3J c hiyR-^ 
J^uft^RA^fa fy^UdWlftdfal: «TT^ THTf^TT: I 

n^RT?5 - ‘ 3^ I-HI ^Mirl rlftMgTRTt HIHHI 
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fl6<4: ’, “rfq^T^T: 1Vqr5 
3Tf^ld^flrl” “3I«TR^rTf^Tjut7T:” "y iM I rMH 
■^fTrTR t [ TTr^Tr’ ’ ^rJTTf^T: !4 * 11 rUdl S«rf^T^tT 

^toFiif^jjuTw ^rnr^rto ^ dsiufi 

rOrtiy^'jHccll^ WnMiOIrtj «UMg|c3c| ‘fTWTPnf^’ 

‘^WIcHI Tlf^’ $~eW$> *$: 
d^d(Udqi 'jficfy^R I 

srsN ^rRTf^yf^ri% T^crfcr 

^TftT^rrcrtf^ dPel T^TOTST 3:%rST 

Mftuilftrol^J y ~ rq^chrc< ch^|U | <jU | |eh - <cg T^TT^T: 
ToR^r <r«ta ctmf&m ^ ^mft 

^<*lr*KUlrci F«rar^ I 

^RUnf^rsmfrF: - Jftl: ^ftcRTOT 

ocih^i ir^ vj/lcit-ci ^:ftarct ic^, f^tT^'trsnT^FT'n 



3TfTt 


^TrWKUlrcj ^^ 1121 II 


3T?T 4tk 4o((l * 


As there is a designation of the "other", the 
jivatman as non-different from Brahman, there 
arises the eventuality of the defects such as non 
creating what is beneficial to it. (2-1-21) 

The doubt raised here is whether or not Brahman 
happens to be the cause of this universe. 
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The prima facie view is that Brahman cannot be the 
cause of this universe, because it is known that the jivatman 
is Brahman itself on account of the concomitant co¬ 
ordination according to the texts - "this atman is Brahman" 
(Bri. Up. 4.4.5), "that thou art" (Ch. Up. 6.8.7.) 

The creation of this world is the cause of sorrow to the 
jivatman and as Brahman is non-different from jivatman, 
the defect of not creating what is beneficial to it, or creating 
what is non-beneficial to it, happens to Brahman. So, it does 
not become compatible for Brahman of omniscience and 
true will, to be the cause of this world. The scriptural texts 
that expound difference between the jivatman and 
Paramatman were discarded by you, alone, denoting non- 
difference between Brahman and the world. Non-difference 
would not be established if difference would be real. If it is 
argued that scriptural texts ordaining difference, relate to 
the differences caused by the limiting adjuncts, and that unity 
texts are related to the natural non-difference, then you have 
to furnish answers to the following questions :- 

Does Brahman, the cause of this world, which is not 
limited by limiting adjuncts, know that jivatman is by nature 
non-different from it ? If it does not know, then the 
omniscience of Brahman will get lost. If it is answered that 
Brahman knows it, then the defect of not doing beneficial to 
itself, and doing what is non-beneficial to itself, will certainly 
ensue, and that eventuality cannot be avoided as Brahman is 
aware of the fact that the sorrow of the jivatman that is non- 
dilferent from it is its own sorrow. 

If it is argued daat the difference of the jivatman and 
Brahman is due to "avidya" (or nescience) and the texts 
declaring difference are realted to difference of this kind, 
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even there in the assumption that the jivatman is labouring 
under nescience, the defects that were stated earlier, and the 
alternatives stated and the respective results will stay as 
before. 

On the other hand, if is is said that nescience belongs to 
Brahman, the fact of Brahman which is self-luminous by its 
essential nature, cannot be a witness to nesicence and further 
the creation of die world, which is caused by it cannot become 
possible. If it is said that the luminous nature of Brahman is 
obscured by nescience, it results in the destruction of the 
essential nature of Brahman itself as the termination of 
luminosity results by such obscuring nesicencc and as light 
and luminosity itself is the essential nature of Brahman, and 
as the obscuring of its nature is causing the termination of 
light. All these defects arc elaborately described in the Sri 
Bhashya. 

The conclusion arrived as its as follows :- 

As declared in the following texts such as - "all these, 
the Supreme Lord, the mayin, creates from this, the other 
one, the jiva is bound in this on account of being deluded by 
this" (Sve. Up. 4.9). 

"Of these two, die one eats the fruit of karma that is 
ripe and the other shines out even without eating" (Mundaka 
3.1.1). 

"The master of matter and the jivatman and the one 
who is master of all qualities" (Sve. Up. 6.16) "knowing that 
prompter and knowing himself also different from Him" 
(Sve. Up. 1-6). - it is understood diat the Supreme Brahman 
is different and distinct from the jivatman, and so the fact of 
Brahman creating this universe for the purpose of His own 
sport, according to the karma of jivatman does happen. 
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The declaration of concomitant co-ordination such as 
"That thou art" (Ch. 6.8.7) is meant for expounding 
Brahman having the jivatman as His "prakara" (or 
inseparable attribute) by virtue of his being the body of that 
Brahman, as jivatman happens to be the body of Brahman, 
according to the text - "for whom jivatman is the body" (Bri. 
Up. 3.7.22). The non-difference between the cause and the 
effect is on account of the fact that Brahman having the 
sentient and the non-scntient in the subtle form as Its body 
is the state of cause and the same Brahman having the 
sentient and the non-sentient in the gross form as its body is 
the state of effect. So, there is non-difference thus, between 
the cause and the effect. Even so, the discrimination in the 
essential nature of the sentient and non-sentient bodies that 
arc the bodies, and the essential nature of Brahman that is 
the atman, is established according to various texts. Being 
subjected to sorrow and mutation on the part of the body 
and the fact of being opposed to all that is defiling and being 
a home of all auspicious qualities on the part of the atman 
are established according to the authority of the scriptural 
texts. Thus the fact of being the cause of this universe does 
happen to Brahman. 

The meaning of the sutra is as follows :- 

The one that is other than Brahman, is the jivatman. As 
Brahman is declared as the jivatman and as the jivatman is 
subjected to sorrow, the creation of the universe as non- 
Wcneficial to itself, as well as not creating the universe as 
beneficial to itself - these defects happen to Brahman, and 
therefore, the objector (poorvapakshi) argues that the fact 
of being the cause of this universe does not happen to 
Brahman. 

So the reply to this objection is given in the next sutra. 
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(2-1-22) 

tr gTo*rPfrq gf: I 3Tr^TTrtR : 3lf$T<jr^ - 
3T«lf^R^W W I - “B ^7RnT 

^ftmr tt TTr^r” $rmRwj: yruoirml vxflc<i^-^-^Trfi 1% 
1122II 

But, Brahman is different from the jivatman on 
account of the declaration of difference. (2-1-22) 

The word "but" sets aside the prima facie view. Brahman 
is different from the individual self. "Adhikam" means a 
different entity. On what ground ? On account of the 
declaration of the difference. The scriptural texts such as - 
"He is the cause; the master of the master of the sense 
organs" (Sve. Up. 6.9) "The master of Pradhana (or Prakriti) 
and the individual souls, the Lord of all auspicious qualities" 
(Sve. Up. 6.16) "knowing as separate, the individual self and 
the Prerita" (or prompter) (Sve. Up. 1.6) - declare difference 
between Brahman and the individual self. 

( 2 - 1 - 23 ) 

cTRpT: I 

, “TPTTSS?m 

$r*l5|c1 yftmftd: 1123 II 


2 - 1-24 


Second Chapter 


231 


And as stones and others cannot become one with 
Brahman, similarly, becoming one with Brahman is 
impossible for die jivatman also. (2-1-23) 

As it is impossible for the different non-sentient 
substances such as stones, wood, mud and grass, to be one 
with Brahman, in the same way, there is the impossibility of 
the jivatman, subjected to infinite sorrow, to become one 
with Brahman that is of die nature of infinite bliss and of 
true will. This kind of being a different entity from 
Brahman, is not only known from texts declaring difference, 
but it is also known from the incompatibility of being one on 
account of the nature of the substances. The declaration of 
co-ordination with jivatman is meant for expounding 
Brahman having the jivatman as its inseparable attribute 
(mode) as it is established in hundreds of scriptural texts 
such as for whom the atrnan is the body" (Bri. Up. 3.7.22), 
etc. This has been established even here in the sutra - "on 
account of Brahman’s abiding within individual soul - thus, 
Karshakrutsna opines that Paramatman is signified by the 
term signifying die jiva" (V Sutra 1.4.22) 

( 2 - 1 - 24 ) 

•sTiJlufl 'jHlc*KU|rci F*rafrT TT^FT: 1 q 

T£cf: 

WTf^FTt q *l<U|rci 
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| V-MUcTIM^ I ‘sftTcrfV ffrT 

3T fi ngT crf ?f ^? 1: 1124 II 

If it is said that Brahman without extraneous 
aids, cannot be the cause of the world, because it is 
seen that materials are needed for construction, we 
say it is not so, since it is like milk. (2-1-24) 

The doubt is whether or not the fact of being the cause 
of the universe happens to Brahman. The prima facie view is 
it does not happen. As it is seen in the world that even agents 
that are capable of producing certain effects need many 
instruments in producing such effects, even for Brahman 
that is capable of creating or producing this wonderful world, 
being destitute of instruments that aid him, there is the 
impossibility of being the creator of this universe. 

The conclusion arrived at is as follows :- 

It is seen that milk produces curds without requiring any 
instrumental aid. In the same way, there is no regulation that 
there is need for the aids for producing an effect. So, die fact 
of being the cause of diis universe certainly happens to 
Brahman that does not require any instrumental aid. By this, 
the sutra also stands explained. The well-known declaration - 
is it not like milk ? - is to indicate the silliness of the objection. 

(2-1-25) 

?Tif^ii 6 U I sTtnwt Icjfxjt^ifThrc^AI 
||25 II 
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And, as in the case of the gods and others in 
their world. Supreme Brahman creates the universe 
by his will alone. (2-1-25) 

As gods and others create in their respective worlds 
whatever they desire by their mere "sankalpa" (or will), even 
so Brahman also creates this universe by his will alone. 
Though gods and others are in a way similar to Brahman, as 
their powers are known from the shastra itself, and not by 
perception, they are quoted here to facilitate the 
comprehension of the wonderful powers of Brahman. 

(2-1-26) 
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vilMcchKU I rcl | ^sn«fcr| - ^rHSlUfrK 

ff<crq " cTr3¥ l fc<; i <J^ I d£l<*>KU| r ^£rHl-U 9T§nH: 
ch l ^H^qVuWfr :, PU<WccU^ flN^cf^ P<cHjc)rc) 
^TT-PU<4<L|c{c<4 cuft^iw^iiiiW# 1126 II 

If Brahman is the cause of the world, there will 
be the consequence of the entire Brahman being 
modified into the effect; or there will be the violation 
of the scriptural statement that Brahman is without 
parts. (2-1-26) 

The doubt raised here is whether or not Brahman 
happens to be the cause of this universe. The prima facie 
view is that Brahman cannot be the cause of this universe. If 
Brahman that is without parts, happens to be the material 
cause of this universe, then die entire Brahman will have to 
enter into the state of effect and it will be modified into the 
form of the world. If it is admitted that Brahman has parts 
to avoid the above eventuality, then it will contradict the 
scriptural statements that declare that Brahman is without 
parts in the causal state as evidenced in the text' the sath 
only was this, in the beginning; the one and the non-second" 
(Ch. Up. 6.2.1.). Although, it is admitted that the cause is 
Brahman having for its body the sentients and non-sendents 
in the subde state, and the effect is Brahman having die 
sentient and non-sentient principles in the gross state, but 
yet, as it is agreed that the element of the embodied Brahman 
also undergoes change in the form of the effect, this 
eventuality of entire Brahman becoming the effect or 
stultification of niravayavatva, cannot be avoided. 

The conclusion arrived at is as follows 
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Brahman which is different and distinct from all other 
entities, which is known solely from the scriptures, which is 
characterised by all powers, happens to be the cause though 
it is partless and it becomes effect and it becomes any other 
thing it likes, and so the objection that is raised in respect of 
an entity with limited powers, does not relate to it. As for 
the propagator of the concept of genus (class or "Jathi") that 
one "jathi", the one and only jati which is formless, pervades 
fully in infinite entities that are infinitely distinct such as 
having full horns, hornless, etc., and as it is not to be 
questioned on the analogy of other entities, in the same way 
it is to be known here also. So, this objection cannot be raised 
against this doctrine. Therefore, the fact of Brahman being 
the cause of the universe docs happen. The meaning of the 
sutra is this :- 

If Brahman happens to be the cause of this universe, as 
Brahman is partless, the eventuality of the entire Brahman 
being modified into the effect will ensue. If it is said 
Brahman has parts, then it will be opposed to the texts 
describing it as partless. The meaning is that it will 
contradict the text describing Brahman as partless. 

(2-1-27) 

try©4J|<grr^«f: I 

r^Tf^Tsf: 1127 II 

There is no room for this doubt as it is 
expounded thus in the sruti. The wonderful power 
of Brahman is founded upon the sruti. (2-1-27) 
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The term "but" sets aside the objection raised. "Srutheh" 
- on account of die authority of the sruti, there will not be 
the above eventuality. The fact of Brahman differing 
altogether from all other entities and having wonderful 
powers rests exclusively on the authority of the veda. 

3TTcirfT^f^f^rr5ji% (2-1-28) 

3TT?rrfa - 'jrftcflruft - 

31^tH Rul'd Itfltirdl^rtitf: I - 31^^ xl 

f^rf^T f| V lib til 

M<Hlc*H: ^cHl^dditiUdldltifti f%rf%T=r: TlfFS 
^RtP^||28ll 

And thus in die self also, there are wonderful 
powers. (2-1-29) 

"Atmani cha evam" - In the self also like this. In die 
same way, there is not the possibility of attributing the 
characteristics of non-sentient things to the jivatman. 
Because die sentient self is distinct and different from the 
non-sentient entity. Thus, there arc verily wonderful powers. 
Even amongst non-sentient entities of different kinds, such 
as fire, water and others, we perceive wonderful and 
different powers. In the same way, wonderful powers are 
possible to Paramatman, who is different and distinct from 
the sentient and non-sentient entities. 

TRTOSFStaTET (2-1-29) 


3raMif^chKum& ^taresr ^irti-iRUT^ 1 era 

1129 II 
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On account of the defects of his (Sankhya) view 
also, the doctrine of Brahman being the cause of this 
universe, is to be accepted. (2-1-29) 

Brahman alone is the cause of this universe, because of 
the defects in the school that posits Pradhana (or primordial 
matter) as the cause of this universe. In their school, 
Pradhana and others arc of the same class as the substances 
perceived in die world and therefore, the defects pointed out 
as well as other defects also will happen to that doctrine. 

(2-1-30) 


I dvUltflfrl 

- ^fcT: I ^‘qfrT xT %frT: ^c fg l fiE ^Trq^ 

1130II 


And the Supreme Divinity is endowed with all 
powers because it is seen in the sruti thus. (2-1-30) 

The highest divinity is declared as endowed with all 
powers not only because it is different and distinct in nature 
from all other tilings, but also as it is known so from the 
scriptures as possessing all powers. 

"Darshanam" means sruti. The scriptural texts such as 
"His high power is revealed as many-fold. This is natural to 
Him, even His knowledge and force and action are 
natural" (Sve.Up. 6.8)" declare that He is endowed with all 
powers. 

te*<U|cc|!^fa ^ - d^Tt^ (2-1-31) 
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cTTEf chl4 «t><u| xT fc(£Jcl’ ’ $fri 1% - 

3T3T TTS^Wq^, cR^ ^ef^grt rT T^ I ‘ ^ I w^rcU^ ’ ’, 
“ fafVa iff f|” ^r ^r q ^ c l TTfr g R : I 
^re>^aT faq * n < rft * R 31 \ VSTO:, f^SrRfalRTT xl 
¥lfrh4fcl*J4-M 1131II 

If it is argued that Brahman is not the cause on 
account of the absence of organs, we say, that answer 
to this point has been explained before. (2-1-31) 

For establishing die trudi explained before, the sutrakara 
reminds what was established before through an objection. If 
it is said that Brahman is not the cause of the universe on 
account of the absence of organs "vikaranatvat 11 as known from 
the texts - "He has not a body; He is widiout sense organs" 
(Sv. Up.6.8) - die reply has already been given. What is to be 
said here, has already been said earlier as "shabda mulatvat" 
(VS.2-1-27) - on account of its being based on the sruti, and 
"vichitraschahi" - "for diere are many-fold powers" (VS. 2-1- 
28). This alone is the reply to this objection, as Brahman is 
known exclusively from die veda and as it is different and 
distinct from all other things, and as wonderful powers arc 
seen in diis world as related to distinct entities, what all has 
been expounded is quite reasonable. 

y4^mgrf^iRieh{TJi^ 
q UiilviHcfrrcU^ (2-1-32) 





2 - 1-32 


Second Chapter 


239 


dflUll ^Mr^KU I rci TPraffr, ^fd 

**:; ^feifcrf^lUli fllJ^srHc^l^ -foKFT ^ T<TtT 
^FTr^^uW TPft^TTT^TraT^ I 
TT^f cJ|^if^^:<s(<«\Mrcn^ : mi^uijvi i!m ^T 

H^^TTr^rfrT I TT^T^T^ Trf^Tjffi)|f^ 

^i'Tr^^l^KR: Tnreft, ^SIT 
TTK^rarff ^f^frqf^frretd 

^T«f^5 - ^T yiflMH^rr^l^ I y^^HcJrr^l^ 

im&r&R T: MP^U^ 1132II 

Brahman is not the cause of this universe, 
because the creation of the universe is purposeful. 
(2-1-32) 

The doubt raised here is whether or not the fact of being 
the cause of this world happens to Brahman. The prima facie 
view is, it does not happen, as all activities that are 
commenced intentionally have some motive or purpose and 
as Ishvara or Paramatman has no purpose served for 
1 Iimsclf in creating this universe, as he has attained all his 
wishes by his very nature, the fact of being the cause of the 
universe docs not happen; nor again, is creation purposeful 
by way of benefitting others, because the creation of the 
world is of the form of sorrow such as "garbhavasa" (birth 
and others. 

The conclusion on the other hand is as follows :- 
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Ir is possible for Ishvara or Paramatman to engage 
Himself in the act of creation merely for his own sport (or 
play) though He is perfect in Himself. We see in ordinary 
life how a great king who is the Lord of Seven Islands, who 
is lording over die earth, perfect in Himself, engages himself 
in game at balls or the like just for the motive of amusing 
himself. In the same way, die creation of the world happens 
for the purpose of even Ishvara. 

The meaning of the sutra is as follows 

As creation is purposeful «yid as Ishvara who is perfect 
in Himself has no benefit to be gained, He is not the creator 
of the world. 

(2-1-33) 

'cAttKII: y<ri*Hrcl 

| 

| vm 11331 


But, the purpose of creation of the world is mere 
sport as in ordinary life. (2-1-33) 

"Lccla-kaivalyam" means sport being the purpose that 
itself is the fulfillment of the purpose. The purpose of the 
creation of this universe, is mere sport on the part of 
Ishvara, as in ordinary life, a king engages himself in playing 
the ball and other things. 
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An objection may be raised that mere sport of Ishvara 
cannot be the purpose of creation. There is inequal creation 
such as of gods and men and on account of this, it may be 
seen diat the defect of partiality happening to the creator 
and also there is the eventuality of cruelty as creation is car¬ 
rying unbearable sorrow. Therefore, the creation of the 
world cannot happen even for the sport of a Supremely Mer¬ 
ciful (Paramapurusha) Highest Divinity who is perfeedy 
full. To this objection, the answer is given in the next sutra. 

(2-1-34) 

tir«h*f«T 



7T8JT ^TRT ddrch4«l^ f| 

sjfa:, “TTT^rrft my*iO ^ 

1134II 

In the creation of the world which is inequal, 
there is neither partiality nor cruelty on the part of 
Ishvara, because such creation is strictly in 
accordance to the karma of the individual souls. For 
so, the vedic texts declare. (2-1-34) 

Partiality on account of inequal creation of the world 
comprising of gods and others, and mercilessness on 
account of creation of the world involving sorrow and 
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suffering, do not happen to Ishvara. In the creation of 
different kinds of gods and others. Ishvara is depending 
upon the karma of the various individual souls. Ishvara 
creates this incqual world according to the respective karma 
and taking into account the karmas of the individual souls 
done before. Therefore, the cause of disparity and difference 
happens to be such and such karmas done before by such 
and such individual souls. 


The sacred texts show that the association with bodies 
of gods and others, for the individual souls, entirely depends 
upon the respective karmas dope by them as evidenced in 
the text, "He, who performs good deeds becomes good and 
he who performs bad deeds becomes a sinner (Bri. Up. 
4.4.5)". 

xj (2-1-35) 


3Hlf<cdl^ ^TRT ddrd>4lJd l 3 PJ ri I xt 

^fri: i 3T^rm 3T^wr^Mm^d^iyuiiviyfi^i^ i 
3jfdHjcdh ^TRT 3 4d l fcr3*i I “cT^ 
dgfotiicj» h ni11* m a ’ 1 fftt 

ftngq; i “wt a i oM i cfly i -f l yfl ”, “f^rt ftrdrniH”, 
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jjrMlRlSIH ; 1135 II 

If it is argued that there was no karma of the 
form of "Punya and Papa", prior to the creation, on 
account of non-distinction, we say it is not so. It is 
reasonable that the individual souls and their karma 
are beginningless and it is also observed like that. 
(2-1-35) 

Prior to creation, there was a no karma, because of the 
absence of individual souls. The non-existence of individual 
souls is known from the scriptural texts. "Sath, only this, 
was in the beginning." (Ch. Up. 6-2-1) As non-distinction is 
known from the emphatic assertion of "Sath" only, the 
absence of karma is also known. If it is argued like this, we 
say it is not so because the individual souls and their streams 
ofkarmas are beginningless. 

Though the essential nature of the individual self is 
beginningless, the scriptural text is compatible on account of 
the non-distinction of names and forms, before creation. 
Otherwise, it would lead to the eventuality of the advent of 
consequences for what they have not done and the 
destruction of the consequences of what was done by them. 
The beginninglessness of the individual souls, is declared in 
the srutis and smrities. 

"All this was then undifferentiated. It became 
differentiated by form and name" (Bri. Up. 1.4.7). From this, 
u is established that the individual souls are beginningless in 
iheir essential nature, as it is stated in the text that mere 
dif ferentiation of names and forms was effected. 
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"Of the two unborn, one is omniscient and the master 
of all. The other is ignorant and never the master" (Sve. Up. 
1.9), "He is unborn" (Kat. Up. 2-18) 

"The one eternal sentient principle accomplishes the 
desires of many eternal sentients (Kat. Up. 5.13)" "Know 
both prakriti and the individual souls as bcginningless (Gita 
13.19) 

These statements also affirm that the individual souls 
are without a beginning. The text declaring non-distinction 
prior to creation is compatible on account of the non- 
differentiation of names and fdhns. 

(2-1-36) 


$ CM IR ^rfprf Tpsfar MU full cBI<U|rcOl|l|ld<hRI 

^TTUrq^ I 3T^4 MlM<1-11U<=n<0HI 



And because all attributes are reasonably related to 
Brahman, Brahman alone is the cause of the world. (2-1-36) 


All these attributes that are required for being the cause 
of this universe, are proved to be present in Brahman. Those 
attributes are not compatible in respect of primordial matter 
or atoms being the cause of this universe. The attributes that 
were referred to in the Sutra 2.1.29 for being the cause of 
this universe, are related to Brahman itself. As primordial 
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matter and the atoms are having only limited powers and as 
they are of the same class of substances seen in this world, 
there are thousands of incompatibilities as regards their 
being the cause of this world. But, in the doctrine of 
Brahman being the cause of this universe, everything is 
reasonable and compatible on account of the fact that 
Brahman is to be known exclusively from the scriptures, and 
as it is known from the scriptures that Brahman possesses 
wonderful powers that cannot be even thought of, and as it 
is endowed with all powers and as it is different and distinct 
from every other entity. 

111 II 
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3rqrrrrfa1%TrFi 


‘^TTUR ^ku i ^ Hi || 


The Pradhana (or the inferred principle) is not 
the cause of the world, because of the impossibility 
of the construction of the world without being 
presided over by Brahman, and because of the 
activity of Pradhana only when presided over by 
Brahman. (2-2-1) 

The doubt here is, whether or not Pradhana that is 
established by the Sankhya doctrine as the cause of the 
world, is based on valid and appropriate reason. The prima 
facie view is that it is based on valid reason. The world is an 
effect comprising of a peculiar construction, just like a pot. 
This world has for its cause, matter comprising three gunas 
of satva, rajas and tamas. Just like the pot, it also has for its 
cause, a particular cause, which is of the same nature of the 
world. As it is comprising of pleasure, pain and delusion, it 
is certainly of the form of the three qualities such as satva, 
rajas and tamas. As entities beginning with "Mahat", and 
ending with Prithvi are subjected to modification just as the 
pot and others, and also as they equally depend on a cause, 
they do not become the ultimate cause in the creation of the 
world. All these are limited in nature, and they have no 
power to create this world. So, the cause of this universe is 
that, which is called by the terms "avyakta" or Pradhana that 
is of the form of satva, rajas and tamas, that are infinite end 
that are in a state of equilibrium being neither less nor more. 

But, the conclusion arrived at, is as follows :- 

Just like wood and others, that are the causes of the 
effect such as chariot and a palace, the non-sentient entity 
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Pradhana is incapable of creating the world of wondrous 
forms without being presided over by a sentient "chetana", 
who is well-versed with die essential nature of such materials 
such as wood and other substances. So, mere Pradahana is 
not the cause of the universe. 

The meaning of the sutra is as follows :- 

That which is inferred is "anumanam" or Pradhana. 
That non-sentient Pradhana is not the cause on account of 
the impossibility of creating the world that has wonderful 
forms, if it is not presided over by a sentient principle, who 
is well-versed with its nature. By the term "cha" (or "And"), 
die impossibility of Pradhana being the cause is adumbrated. 
Satva and others are attributes of substances like whiteness 
and others, and so, they are not possible of being the material 
cause. Satva and others are the characteristics that are the 
causes of lightness or brightness as related to the effects, 
and they arc the particular characteristics of prithvi and 
others diat are the causes. "Pravritteshcha" - On account of 
activity. The term "anupapatteh" - or on account of 
impossibility - is understood here. The meaning is - on 
account of the impossibility of any activity of the form of 
variation and vibration of the qualities and others that are 
the causes of the formation of the world, of Pradhana by 
itself, it is not the cause of the world. So, Pradhana by itself 
is not the cause of the world, if it is not presided over by an 
Ishvara. 

- cTSTTfa (2-2-2) 
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M l qilRl^droi -ggq, I “%cg 

RgT ? ,, '?rqTR^; d^RMI^lRlfed^ ll2ll 

If it is said that Pradhana evolves itself, even 
without being presided over by a sentient principle, 
like milk or water, we say that even there, it is 
presided over by a sentient principle. (2-2-2) 

Just as milk and water, even though not guided by an 

intelligent principle, turns into sour milk or curds, and just 

like water transforms wonderfully itself into die form of 

>/ 

juices of various plants such as coconuts, mango and others, 
in the same way, even Pradhana (or primordial matter) itself 
transforms into the form of this world. If it is argued thus, it 
is refuted as follows :- 

Even in the instances of milk and water, that were 
pointed out above, there is the guidance of the intelligent 
principle. As it is witnessed that there is the activity of an 
intelligent principle in the non-sentient wood for becoming 
a chariot and others, in the same way, everything other than 
that sentient principle is guided by the intelligent principle. 
According to the scriptural statements - "He, who abides in 
water" (Br. Up. 3.7.4) - even water is known to be presided 
over by the intelligent principle. 

(2-2-3) 

’jr^TR ^ 3RTR^§Tr^T^3I«JRPI 

113 II 
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If the guidance of an intelligent principle is not 
needed for creation, then there will be the non¬ 
existence of the state of "pralaya", which is different 
from the state of creation. So, Pradhana - not 
presided over by the intelligent principle is not the 
cause of the world. (2-2-3) 

Mere Pradhana is not the cause of the world, because it 
would follow that the state of "pralaya" which is different 
from the state of creation, would not exist. As the Pradhana 
would not depend on any other thing, it will lead to the 
situation of creation always. 

1 (2-2-4) 

^wr^: affrrei'rtw nftuim: 

<4l*lrf«ifedrdl^c| «ra-dlri4^Adoil^;^rT: ? 34*491 

- 34H£dl€^WFI ilcTT ^TJTT^: ftfUlch'ftTM 
114 II 

It is not like the example of grass and so on, 
because similar transformation does not take place 
in other cases. (2-2-4) 

It is said that grass, water and others - that are 
consumed by cows and others - transform by themselves into 
the form of milk. Thus, primordial matter also transforms 
into the form of die world. We say it is not so, because it is to 
be admitted that die grass and others that are consumed by 
cows and others, transform into the form of milk just 
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because there is the guidance of the intelligent self. Only 
such grass and others that re eaten by a cow, transform into 
the form of milk. This kind of transformation is not found 
elsewhere. Grass and water and so on that are eaten by a 
bull or that are not at all consumed, do not transform into 
the form of milk. 


^ - trsnft (2-2-5) 

UltfRftlferfqft 3Jy"R 

TTnM iWdfd I TTOT <£«Hjfrh^Tb: 

3T^frr^TfrB^TT> Mlc^ sictrfqft; y?JT 

WT^TFrrrwrT5^mTT^3W: TTcTfHlfrt; d&Rft 
MPUifd tTSJTSiftfr I d^dft STORES I 

Hwt: MHiTn^ ll Roq i HU : 

^idif^rch^ i ^n^oymuPu^sf^r 

^tTTWfsf^rT I 31i|fthl-dJ4U)<ft 
3Ty:3T^rft ^l^l frlrtfe f^T?T# I ^ tj 

Tr1%f^|'N'lld^ cTT^TT: T I 

Plrdr^ ftr*I*nf 3mf%>:; <T W TTffl 

3jft*lJ|falcftiMc?4|fa|clJ4f|$-2I 115II 


If it is said that Pradhana can function 
independently just as the blind purusha functions by 
himself, in the company of the lame man, and even 
as the magnetic stone functions - even, if so, 
Pradhana cannot be the cause of the world. (2-2-5) 
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The purusha who is of the nature of the mere 
consciousness, and is inactive, can cause the Pradhana - even 
though not presided over by an intelligent being - by his mere 
nearness, in the creation of the world, even as a lame man, 
who is bereft of the power of motion, but possesses the power 
of vision, can cause a person who is bereft of the power of 
vision but capable of movement, by his nearness to him. Even 
as a magnetic stone moves iron by its nearness, die purusha 
causes Pradhana by his nearness to create die world. 

If it is argued like this, the sutra replies that it is not so. 
The world "tathapi" mean? even so, the functioning of 
Pradhana does not become compatible. In the example 
given, though the lame man is incapable of walking, it is 
seen that he functions and instructs regarding the path to 
move on and the blind man - though he is incapable of seeing 
- has the ability to understand the instruedons given by the 
lame man, and so, has that kind of characteristic of a sentient 
being. In the instance of magnetic stone, it possesses the 
power to draw towards it iron diat exists at some times in 
the proximity, but the nearness of iron is not at all times; but 
here, in the case of Pradhana and purusha, there is no 
particularity of that kind seen other than mere nearness. 
Moreover, the nearness of the purusha to the Pradhana is 
eternal and so it leads to the eventuality of eternal creation. 
If it happens so, it leads to die consequence of the absence of 
dissolution, and also the absence of release. 

(2-2-6) 


- 

MIMll: 
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^T7TW7cri% | cf^T^r^iwfsf^T- TT^TTFtSRT^: 116 II 

On account of the impossibility and 
incompatibility of the relationship of principal and 
subordinate nature of the three gunas, Pradhana 
cannot be die cause of die world, if it is not presided 
over by Brahman. (2-2-6) 

On account of this reason also, Pradhana cannot be the 
cause of the world bv itself. The creation of the world results 

j 

from a certain relationship of the principle and subordinate 
nature of the form of greater proportion and less proportion 
of the gunas - satva, rajas and tamas. In the state of 
dissolution (or pralaya), the three gunas are in a state of 
equipoise, and in that state, the greater proportion of one 
over the other to form the principal and subordinate 
relationship cannot happen, on account of that 
incompatibility If it is said that even in that state, there is 
disproportion, then it leads to the event of creation always. 

^ *wfrhfcl^ J ll^ (2-2-7) 

| r^ ~ <xH<flq i:117II 

And even if an inference be made in a different 
way, from what has been said before, the same 
defects follow, because Pradhana is destitute of the 
power of knowership. (2-2-7) 

Even if the Pradhana were inferred by some arguments 
different from the arguments advanced so far, the defects 
that were pointed out would remain anyhow, as Pradhana 
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cannot be the cause of die world, on account of the absence 
of the power of knowership. 

( 2 - 2 - 8 ) 


3TUKFJ*TRJI AifA TTe^ 

I ^rtMNdMlsfrrqr ft 

USWViHfcm I ^d^MNc^M) Pf^lAf^ehUfM 

I fARchUfAd JJehftmf^SJFfcT«fpT: 
- 3 *i<ARr<JrAd ^ 4 ddrAd 
Ptr^ucc4 1 <m c< mT<h:, trsrrflrsmfsriftci 
viVnfM^sj ns 11 


Even if it is admitted that Pradhana can be 
inferred, it should not be done so, because it serves 
no purpose. (2-2-8) 

Even if we admit that Pradhana is established by 
inference, that Pradhana cannot be inferred, as the cause of 
this world, because it does not have any purpose served. The 
purposefulness of the function of Pradhana, is meant for 
enjoyment of pleasure or securing freedom or emancipation 
by die purusha. For die purusha, who is mere consciousness, 
who is inactive and who is eternally changeless, the 
experience of pleasure on account of the vision of matter - 
1 aused by mutual superimposidon - and emancipation of the 
form of realisation of discrimination from matter cannot 
happen. If it is said that the (atman) purusha who is ever 
changeless, experiences pleasure on account of the mere 
nearness of Prakriti, that experience would continue always 



256 


Ve.danta Dee pa 


2 - 2-9 


as both of them are eternal and all-pervasive, and as the 
nearness is also eternal, there would be no emancipation at 
all. If that kind of mere nearness alone, happens to be the 
cause of emancipation, then there will be no fact of 
experience of pleasure. 



(2-2-9) 


?tbt 3iflrgTtn ^ 

WlMNcHlsfasn xT I 

P^cblO ^ T «ftrFT 1 xT 3IW 



1 TFcftfcf eKfd^Mch'R: 


On account of inconsistencies, the doctrine of 
Sankhya School, is not compatible. (2-2-9) 


The doctrine of the Sankhya School is ridden with man)' 
internal contradictions. They posit that Prakriti (or matter) 
exists for the sake of another and so the purusha is the seer, 
enjoyer and presiding principle. The purposefulness 01 
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prakriti is posited, as it is meant for the experience of 
pleasure or gaining emancipation by the purusha and, they 
say, that through the means of prakriti alone, the purusha 
gains experience of pleasure and also emancipation and 
again, they declare, that the atman is mere consciousness, 
eternal, changeless, and say that he is not a seer, not an 
enjoyer and not a doer, and therefore, the purusha is not 
bound and that the purusha does not observe any discipline 
for gaining emancipation and that he does not get released. 
And, they again say, the non-sentient prakriti itself 
superimposes on itself consciousness which is the 
characteristic of the purusha, on account of the nearness of 
purusha, and that the prakriti reflects in the purusha, the 
doership, which is its characteristic and that it gets bound, 
observes the means of release and gets released. To reflect 
similarness on account of superimposition, is the 
characteristic of a sentient being. Similarly, prakriti works 
out to fulfil the purposes of purusha, who-is not a helper, of 
the form of experiencing pleasure or emancipation and 
therefore, the prakriti is one that helps others. Bondage and 
others of the form of superimposition, are not there for the 
purusha, they say. Then, what good is done to the purusha ? 
Like this, as they speak in a mutual contradictory way, their 
doctrine is not compatible. 

(2-2-10) 



258 


Vedanta Deepa 


2 - 2-10 


^cmeUrMrdchlB l 

wtf^frT I 3 xT^fof«n: WTPWt 

fcM I ch^VINglh gfr sljllggufcM I: d<A m i fi rffrcTT: 
■ ^uj^ i ^shAu i «l«KUHHch l fffr 1 ~ 3T^n: 

^f*T: TT?€: BT p gp T R T : fd*dl-H31"VW 
T^f^T^rTT^rfrfrT T ^ TT Hy^ffr rT^em'd'cEr^ 
TT^Odoq*^ I rraVHfa HWiuictUP} ^TTTTT: 



Just as the evolution of the tryanuka from 
dvyanuka and par am ami, is unsound, similarly the 
doctrine that die atoms are the causes of the world 
is unsound. (2-2-10) 

The doubt raised here is, whether or not the doctrine of 
atomism accepted by Kannada is founded on valid reasons. 

The prima facie view is that it is founded on valid 
reason. We see in the world that a whole (or Avayavi) is 
formed of the combination of various parts (or avayavas) 
and we see difference between a mustard and a mountain on 
account of the small number of component parts or 


2 - 2-10 


Second Chapter 


259 


multitude number of parts. So, an atom is known to be 
established (as we have to necessarily admit) irreducible 
small part. These paramanus (or atoms) are of four kinds 
and according to the unseen potency of the karma of the 
individual souls, and being presided over by Ishvara, these 
atoms become the creators of the universe through 
combinations of dvyanuka (binaries) and others. 

But, the conclusion arrived at, is as follows 

The parts with their six dimensions, when they combine 
with others, arc going to produce a big avayavi (or whole) 
greater than themselves and so even in atoms, it must be 
admitted that they also produce in the same way an avayavin 
(or a whole) and therefore, even atoms will have to be 
admitted as having their own parts, and they are combined 
with their own subsidiary parts. Like this, there will be no 
realisation of the cause. There will be no end to this kind of 
recess and the finality of the cause cannot be achieved. 

The meaning of the sutra is as follows :- 

The term incompatible follows in the sutra. The 
indeclinable ’vaa" is in the sense of "and". "Hrasva" means 
binary or dvyanuka; "Parimandala" means paramanu or 
atom. "Mahat - dhirgavat" means just like the formation of 
dvyanuka and tryanuka. As this kind of origination is not 
compatible, everything that they have posited is 
incompatible. 

The creation of the world through the combination of 
dvyanuka is not reasonable on account of the fact that the 
primeval cause is not established. What other things of their 
school are incompatible, are pointed out further. 
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Tsramsffi( 2 - 2 - 11 ) 

WTT^TFTT^T 3I^MdftdfArq^ p iTq a, r^E 

f^tr^Tnr^, 3cT ^^rrnrq; i 

34ehKlter*c^H cfr T fcfcl^ K <J>rf 1 

^T^rairT | 3TcT: c fi l fU TI mu i u^qli i m ra; I f^TT«FT 
HMlfoiyM'rll^yIHlA^^cl * 

min 


On both assumptions, there is no karma, and 
therefore, origination of the world on account of 
the combination of atoms cannot become possible. 
( 2 - 2 - 11 ) 

It is admitted in this school that die primeval karma (or 
motion of the atoms) is caused by the unseen principle 
(adrusta). Is that unseen principle in the atoms, or related to 
the individual self ? Neidier alternative is possible, as the 
unseen principle is not caused at a particular time, but is 
always there, the eventuality of origination always ensues and 
so karma at a particular time cannot happen. There is, 
therefore, the absence of combination of the atoms on account 
of karma. Even in the case of the argument that the "adrusta" 
(or the unseen principle) requires to be matured for becoming 
fruitful in action. Such kind of maturity of the same form at 
the same time as related to infinite unseen principles, cannot 
happen. It cannot be said that such kind of regulation happens 
on account of the will of Ishvara, because Ishvara cannot be 
established by inference. Therefore, the origin of the world, 
cannot be due to any action on die part of the atoms. 
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fHU| | dddf^ : ( 2 - 2 - 12 ) 


f iq ^ lT R-tnfl l 7T«n«n^ i 



: | ^TO 3 PTC 3 


cTgPTT^: fgmif^d>^ ^--v d l f^^U ir (j)H I ^M ^cntTTcr 
i$i %&*{ m2 ii 


This doctrine is not compatible on account of 
the acceptance of "samavaya" as a separate category. 
Because there results the fault of regression ad 
infinitum, as samavaya also requires a similar 
relationship. (2-2-12) 

The doctrine is untenable on account of the acceptance 
of the relationship of samavaya or inherence. The samavaya 
or the relationship of inherence is admitted by them as the 
cause of inseparable relationship between generic 
characteristics and quality with particular substances. Even 
for the samavaya relationship, there is the requirement of 
such relationship again similarly. This leads to an infinite 
regress. If it is argued that being like that is natural to 
samavaya, we say it is reasonable to assume that it is the 
natural characteristic of jati, guna and others. 

xf STTcTRi; (2-2-13) 


«U|Rjftr*lr=| H*d)u| 

«VT9T^<hl4c«>KUmic| ||13 II 
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And, because samavaya is eternal, the world also 
will have to be eternal, and so the doctrine of 
vaiseshaikas is untenable. (2-2-13) 

On account of this reason also, their doctrine is not 
tenable. They have admitted that relationship of samavaya 
is eternal. This becomes incompatible unless die objects 
related by it are also eternal. Then it results in the 
consequences of the avayavas (or parts) and the avayavi (or 
the whole) becoming eternal. On account of these facts, the 
relationship of the cause and the effect does not become 
established. 

(2-2-14) 

| TOT I 

1114 II 

And because atoms are said to possess colour and 
others, their doctrine becomes contradictory because 
it is experienced thus in the world. (2-2-14) 

As atoms are said to possess form and others^ there 
will be contradiction to their doctrine that atoms are eternal, 
pardess and others. It is seen thus in the world that things 
such as pot and others have colour, form and odiers. As it is 
seen thus, it is assumed by you that atoms possess colour 
and other qualities. 

(2-2-15) 

cfc|4j]U|W 

■gJnui^ui^cfeRroHf^na:; 
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7^ 1115II 

As there are faults in both cases, the doctrine of 
the vaisheshikas is not tenable. (2-2-15) 

Being afraid of the consequence of non-eternity and 
others, if it is said that atoms are divested of form and others, 
it will be against the realisation of the qualities of the 
effected things, depending upon die qualities of their causes. 

If it is said that the atoms possess qualities and others 
for establishing the qualities of the effect, there will be the 
event of defects such as non-eternity and others. As there 
are objections in both cases, the doctrine of atoms is 
untenable. 


(2-2-16) 



dftjjglt) ; chiun^ ^ chwfxKuiviW 
1116II 

As this doctrine of atomism is not at all 
admitted by the believers of the veda, it is to be 
disregarded totally. (2-2-16) 

The doctrine of Kapila, although it is opposed to the 
scriptures and sound reasoning, something of their teachings 
such as "satkarya-vada" and others are admitted by the 
adherents of veda. But, in the theory of Kannada, no part of 
diat doctrine is accepted, as it is totally unfounded by reason. 
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Therefore, it is to be absolutely disregarded by people, who 
arc aspirants after liberation. 

TT 5 ^ 10 Tfych<U|i| 

<4*^N (2-2-17) 

UlsIlPUhl: I 3T^ ddPfl 


«NcKU|44r<g ^TT^MMK^m #1: I ^4Mid 

^frT T^cf: TT5T:; <r«nf^ - Trfsfy 

^P*nf^rFT: M<HIUI^I 1% «£dl V|df^, 


fist 3n»H7: 


■TOFtTT^ - Smt^TCR: <4<dlUN: F^7 

ocrrftra^, cf^t dfwTld ^ 

f^TFT^ - ^ ^T: < 1 ^^ ? ^> 5 J f^TRTr*n ^ 
foTCR T'J^rfrT I ^>£1 ^TT 'JiMifri ? «f>£T 
«FXT«fgm^%? PJFT TJ?:, 7 ^? ^f^dl TK:, %?J tT 
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I faw-T T fa ? eF«i ^T5^T 

ft(^UI«l J T l ^ ? *Udl3chr^ TnTTrf^T: 

TFrTRPT «ltrt*<Hrc|MU£lHmi'l TRTT^oPJTT 

^Km^chM^Olfchi^ I TTUTrTtr^frnf 

^r^rafrT, q f% ^snrmf^nn 

I f^TSJ ^gr%H 4-d>U||f^| 

fcHfc<^«iI 3T^Tn 18 T?mi^IH •? I 

TOTTM?^ I 3Tfft 

^l^rMfrirtT4)o^c|^K^^gi4KTrcr I 

ssnrt^fcsftr rmrrffr: - 
^irt^sf^r fl^l^ F^RTrTraTft: M<m^^ch: 


1117 II 

The creation of the aggregate does not become 
established even in the aggregates caused by its two 
causes viz. atoms and prithvi and others. (2-2-17) 

The Buddhists belong to four different classes. Some 
of them are vaibhashikas, who posit the gross objects that 
are established by perception; while some others posit the 
gross objects that arc inferred from vijnana or ideas. They 
are called soutrantikas and some others called as yogacharas 
teach the existence of mere vijnana (or ideas) that are not 
dependent upon any objects. All these three schools hold 
that the things admitted by them are momentary in 
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existence. Others on the other hand - the fourth class - assert 
a universal void and they are madhyamikas. 

The doubt raised here is whether or not the mode of 
creation of the universe, and the worldly behaviour 
(lokavyavahara) of the first two schools that admit the 
external things is reasonable. 

The prima facie view is that it can be sustained well by 
reason. The atoms of earth, water, fire and air that arc 
characterised by qualities of smell and others, combine and 
assume the form of earth and others, and from the elements 
such as earth and others, the aggregates, of the form of 
bodies, sense organs and objects are formed. The internal 
fleeting flux of vijnana (or consciousness) which assumes the 
form of the apprehending agent, resides within, as the so 
called atman. Though all these are momentary, they become 
compatible on account of the ignorance of the form of the 
idea that they are (sthira) enduring. Therefore, the 
origination of world and the activity of the world also 
become reasonable. 

The conclusion arrived at. is as follows :- 

When do the atoms that arc momentary move towards 
combination ? When do they combine ? If it is said that they 
get destroyed in that moment alone, when do they move 
towards combination ? We ask them, when do they combine? 
Which knowing self cognises which object and at what time? 
Which self knows what when ? Which self appropriates 
which object and when ? The cognising subject has perished; 
the object cognised has perished; the knower has perished; 
the object of knowledge has perished. How can a different 
one know what has been apprehended by another ? How can 
one take to himself what has been cognised by some one 
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other than himself ? Though the stream of consciousness is 
one, as it is not admitted in reality that there is difference 
between the stream of consciousness and the cognising 
objects, the oneness of the stream of consciousness becomes 
unreal and of no avail. The origination of the aggregate 
cannot happen even on account of the ignorance of the form 
of enduring nature and others. There is no possibility of the 
origination of silver and others in a pearl shell on account of 
the ignorance of the form of silver in the shell. When the 
earlier knowing subject is lost, it is not possible for a 
subsequent knowing subject to take to himself the object 
that was cognised by the earlier one. It is not admitted by 
them that there is an object which is non-momentary and 
which is the resort of reminiscent impressions. Therefore, 
the creation of the universe as well as the activities in the 
world are not possible of being sustained. 

The meaning of the sutra is as follows :- 

The aggregate with its two causes cannot be established 
i.c., even on account of the two causes, the aggregate cannot 
be formed - the aggregate of prithvi and others that are 
caused by the atoms, and the aggregate of the body, sense 
organs and others caused by the earth and others. These 
aggregates do not become established on account of the 
reason of the assertion of momentariness to all entities. 

I (2-2-18) 

wftr ^rf^TTcFT: STRTT:, cTmS^Tf^TT^fTT 
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^rT^WT#, ^m ^M l f^f^TirclKf^aN I: I d^Wi 
tenmT J3fill«Fli%Fr^TlcftpftSRltf^, fTCnfo 

cIFJrT: «Tcrft% cn=3?T: fw^F? ^ 3TrT: 

TSr3Tc^ cFTS TFT^T^ T t ^TTORT ^ 
<M I ^N|Rm<I-M<I xrqf ^W|<ftF T Rfyra : II18II 

If it be said that the creation of the world would 
be tenable as ignorance and others are explained to 
be causes successively, we say it is not so, because 
they are not having causality regarding the 
aggregation. (2-1-18) 

Though all entities posited by buddhists arc momentary, 
yet'all those entities become tenable as ignorance'and others 
are having successive causality and thus the activities of the 
world become tenable. From ignorance of the form of the 
idea of permanency in non-permanent entities, raga, dvesha 
(i.e. desire, aversion) and others are born, and in the same 
way as they move around through successive effects and they 
come again to avidya and the whole series turns round and 
round like the wheel. 

If it is argued like this, we say it is not so, because avidya 
(or ignorance) is not the cause of the aggregation. Though 
ignorance is of the form of the contradictory notion and 
diough it holds permanent the momentary things, but yet, it 
cannot in reality become permanent and so, cannot do the 
function of a permanent entity. Therefore, the formation of 
the aggregation does not become realised. The idea is even 
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die series of desire, aversion and odiers, do not become 
realised as the intelligent self who has the idea of permanency 
in momentary things, is lost at that moment itself and for 
whom raga and devsha can happen? 


- 

(2-2-19) 

Rl^^uhTHyUMRH:P^PJ%pn^ 1119II 


At the time of the origination of the subsequent 
moment, as the previous one gets lost, the 
origination of he world does not become compatible. 
(2-1-19) 

On account of this reason also, the origination of the 
world does not become possible. At the time of the 
origination of the subsequent "ghata kshana" (momentary 
existence of pot) as the preceding momentary pot is lost, it 
results in the event of non-existence of the cause and as it 
applies to all, it leads to the eventuality of origination at all 
times. Even in the event of acceptance of the causality of the 
preceding momentary existence, as a particular permanent 
place is not admitted, without any difference, it will have to 
be the cause of all that exist in subsequent moments. 

3 T*rfo (2-2-20) 

3TP7T drdrll il fcljTlfall I 
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3 Tf^rfrRT^-Rrf^TT 

3T^rT?crftf^H^T i?cf? U||W8dlc^ld, rT^T ^7^ 

wl«^iy*T I feftfal: 

1120 II 


If it is said that the effect originates even without 
a cause that results in contradiction of your admitted 
proposition. Otherwise, there will be 
simultaneousness for the cause and the effect. 
( 2 - 2 - 20 ) 

If the effect originates even when a cause docs not exist, 
it will be contradictory to your admitted proposition, as it is 
held by you that die adhipathi, sahakari and others are 
necessary' for the origination of vijnana or cognition. Just to 
avoid diis objection, if it is argued by you that die preceding 
moment of the pot exists, then diere will be the consequence 
of the percepdon of two "ghata-kshanas" (two momentary 
jars) at the same time. But, such a diing is not perceived. 
"Uparodha" means contradiction. 

The sutrakara mentions that non-residual destruction 
cannot happen. 

y^<gd l !4^^lP^ll4l f ^R f ^^ l ^ (2-2-2l) 

3TfrrTr^7s^53rf^T^WrM OTTnfrJ: 
faniyidhyiftiftriisf: i ^rrrf^mrn 

inr^rc*rnfl yfcrsnimTtft 
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; “rT^Jrcn^” ^fct TTr^TT^T^Wt 
MLilRrlrdlRryRTTTRT: I ehMIrt l f^MId^ gTHTT 

1121II 

There is non-establishment of "prati-Sankhya- 
Nirodha" (of the form of the destruction of the 
gross) and "aprati-Sankhya-Nirotha" (Of the form 
of destruction of the subtle), on account of the fact 
of non-interruption. (2-2-21) 

The destruction of the form of Prati-Sankhya or Aprati- 
Sankhya, is not obtained. That means the destruction of the 
gross and the destruction of the subtle is not established. 
The gross destruction is of the of form of the destruction 
that is caused by the blow of a hammer which is capable of 
being perceived. The destruction of the subde form is not 
capable of being perceived, but which takes place every 
moment in a series of morhentary existence. Both these 
kinds of destructions are not non-residual, because the 
substance is uninterruptedly being subjected to the 
characteristics of origination and destruction. The idea is 
that, on account of the teaching of the "sat-karya-vada" as 
"non-difference of the world from that Brahman (VS. 2-1- 
15). As a jar and others are perceived in the state of the 
halves and others, non-residual destruction is not at all 
perceived. When a light is put out, it gets into a subtle state, 
and therefore, there is no contradiction even there. 

(2-2-22) 

3rCT3£H xj $r<p|4U|chft rj 
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MH^r^clUlfa i rMchVd^dlf^cl^ 3Tcn^WT^ri%: 

1122 

On account of objections found in both kinds of 
propositions, either the creation of the world or 
destruction of it, cannot happen in your view. (2-2- 
22 ) 

As there arc defects in the view of an originated thing 
passing away to nothingness, and likewise an effect 
originating from nothingness, both of them cannot happen. 
If the originating effect passes away to nothingness, then 
afterwards, the world originating from nothingness should 
be nothing alone. This is just as a jar or a crown that is 
originating from mud or gold is of the form of mud and 
gold. Therefore, both these viz. originating from 
nothingness or any originated effect passing into 
nothingness, never happen. 

3TESTyt (2-2-23) 

3TTcFT^ ^ TT'Mqfrl, 3T5TfacT 

1123 

As there is no difference in respect of "akasa" as 
regards cognition proving its positive existence, 
akasa is not a mere non-entity. (2-2-23) 

As regards akasa, the nature of mere non-existence 
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does not happen, because there is no difference regarding 
the cognition of akasa also without any proof invalidating it, 
as in the case of non contradicted consciousness, of prithvi 
and others, that are not contradictory. Akasa is perceived 
just like any other entity as in the statement - here a hawk 
flies; here is a vulture. It is perceived as a place where vultures 
and others fly. 

3 * 3 *^ 51 ( 2 - 2 - 24 ) 

31cflddttoMehlridrtfeM^faN^Aeh TIr*I$qTH3 I TIPI 

^3 ftTO: I T xf dfcdvi: 

^q * Uiq> l W i qiRfi c| 1 * 813 , dfcdftfi jH I MHlffrtMufld 
y^'J|fl)«hrc|f^<U||^ | T ^ c K T ^»ldvdftd J dM>Kfl6 

1441144 <T8IT TTcT | 

3i^nio?rf^7nftq f| umiiflwfW'i'iHJ xt 

r^T^ 

^Iw&dqfrlrt'jfTTt: 

1124 II 

fajtHhyUu g fa l ftH I TT f% 

fafxHIcbli jTTCT^ 3^yU|elEfa ^ 
Wlehli I d^TU^ - 

The doctrine of momentariness of all entities is 
discarded on account of recognition also. (2-2-24) 
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Even on account of recognition, the momentariness of 
jars and others, cannot happen. Objects are recognised as 
"this is just that I knew before". Recognition is verily the one 
perceptual knowledge related to one and the same object 
that existed in the past and continues to exist in the present 
time. The object of recognition is the same entity which is 
characterised with its relation to both the times viz. the past 
and the present. It is not the memory of a part of it as "that". 
It is nor the perception of a part as "this". Because, there is 
the absence of the contact of the sense organs that were 
related to the past time. It cannot be argued like this, on 
account of the concomitant co-ordination as "that is this", 
there is the comprehension of the perception of the one 
entity alone. For a person who is associated with the 
functioning of his sense organs that are characterised by the 
reminiscent principles caused by the experiences in the past 
time, such kind of recognition is certainly reasonable. The 
assumption of the causal collocation depends everywhere 
upon the "anvaya" (or presence) and "vyatireka" (absence) 
i.e. when such collocation is present, there will be the effect 
and in the absence of which there will be no effect. It is not 
possible for you to argue that recognition is on account of 
similarity that is perceived as in the case of a flame and 
others. Because you have not admitted the one and the same 
knower existing for two moments, who can reflect upon the 
similarities of the two flames that exist in two different 
times. 

Now the sutrakara counters the view of "Soutrantrikas" 
who argue that the external objects such as prithvi and 
others are to be inferred by knowledge. A knower sees 
wonderful forms such as blueness, yellowness and others in 
consciousness or knowledge and infers from that the objects 
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that got destroyed after offering their form in tire knowledge 
that existed in die previous moment. To this view, the reply 
is given in the next sutra. 

(2-2-25) 

ufifrft tnfFTFsnr fijhnui ^ ^kT: ? 

3 ^8*31^(cH&d«&*U4l*<dd HshHui ehRl^ 

^112511 

The "dharma" (or characteristic) of a non-entity does 
not enter into knowledge or consciousness, because the 
fact of the dharma of a destroyed entity entering into 
another one is not being observed. (2-2-25) 

The characteristic of an entity that does not exist cannot 
enter into another entity. Why ? Because, it is not being 
observed thus. When the entity has perished, the attributes 
of such entities or substances, are not seen anywhere passing 
over into another thing. 

(2-2-26) 

^sTrarri TrfrT - 

ftmJlrWMmft *«dfF1T(( I 

ydHIiy^frlBdW^I'AAcl foMgrdl^ , 

TRTnr;il26 II 

If the ultimate truth is like this - as Buddhists 
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posit, then there would be accomplishment for even 
those whoare non-active. ( 2 - 2 - 26 ) 

This objection applies in common to both viz. 
Vaibhashika and soutrantika. "Evam" means if universal 
momentariness of all entities is admitted, there would hap¬ 
pen the accomplishment of all objects of desire, such as 
worldly and odier worldly, even for "udaseena" i.e. for those 
who do not make any effort for getting them. As those who 
do not make any effort, perish at die very moment, and even 
as it is not admitted that the reminiscent impression and 
others of persons do not continue, and as the accomplish¬ 
ments that happen later will be without a cause, all accom¬ 
plishments of this world as well as the other world, would 
happen even to those who do not make any effort. 

1(2-2-27) 

^TRrrrrfwtT: 


2 - 2-27 


Second Chapter 


277 


fffr fltfriWq jtM-q 

»jch 4 oqffl^m ^>ci^c) «r^ ? 

TormT«mwrajTT 5 i 

I T^ ^cJHl^UlichlO 
^ TTcr ^M^^ 1 q ^n^TT 
fsB^rr^Vrf filial <*>uiuu ^jirf 

*'Kr 3 m«faj 7 h 



^nsfaj-^rora - ^iHoijfaRThisifarat i 

VIcHJ^ ^rjrq;, ^HlfV fffT ^TRT 

<*>4dq i *>jdm 1127 II 

There is no non-existence of things other than 
knowledge (or vijnana) 'on account of the perception 
as such. (2-2-27) 

Is the doctrine of the Yogacharas, who hold that 
vijnanam alone as real, founded on valid reasons or not ? - 
This is the doubt raised here. 

The prima facie view is that it is founded on valid 
reasons. Even those that admit the existence of external 
objects have to necessarily take resort to the fact of those 
objects being illumined by consciousness that assumes the 
form of such objects. All objects that are shining forth are 
desired to shine forth on account of the consciousness that 
have such respective distinct forms of objects. For the 
distinctive consciousness of the form of a jar or a piece of 
cloth, the form is verily of the form of the jar and the piece 
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of cloth. Otherwise, such unique form of a jar or a piece of 
cloth would not happen to that consciousness. Only one 
single form would shine forth in that case. The doctrine of 
the existence of different external objects is not reasonable, 
as they are all forms of consciousness alone. By that much 
alone, the worldly functioning (or vyavahara) will become 
compatible. Therefore, the appearance of objects as existing 
externally is unfounded and caused by illusion. 

The conclusion that is arrived at, is as follows :- 

The meaning of the root "Jna" - to know - is realised as 
having a subject and an object in forms such as "I know a 
Jar". It is just like cutting asunder, which necessarily relates 
to a subject and an object. Consciousness (or knowledge) of 
all men in the world is experienced as related to a knowing 
subject and an object. So, who other than a mad cap asserts 
the existence of mere consciousness unrelated to a subject 
and an object ? 

The unique form of such consciousness is realised or 
perceived as becomes fit for taking the worldly life as in the 
case of "Chedhana" (or cutting asunder). The form of even 
cutting asunder and others is obtained as related to the 
subject as the cause of cutting it into two pieces. For actions 
like cutting that are non-corporal, that are to be mentioned 
as necessarily related to a subject and an object. Mere form 
of action cannot be resorted to. 

The meaning of the sutra is - the non-existence of 
external things other than mere knowledge, cannot be 
posited, as it is experienced as in the statement. "I know a 
jar". The action of knowing is perceived as related to a doer 
and an object. 
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T (2-2-28) 

vdlMPid^HHi 

-ddiH l d,dl^El TTgn aifcMfamq : 1128 II 

The perceptions of waking state, are not like 
dream perceptions, because of differences in their 
nature. (2-2-28) 

The perceptions of the waking state are not related to 
objects that are false, like the perceptions of the dream state, 
because, there is difference in the nature of the two 
cognitions. The perceptions of the waking state are not 
impaired by die defects such as those caused by sleep and 
odiers, the word "and" points out that even those are of real 
content. 


q (2-2-29) 

STTcr: ^f^T^frT, 

I ararf^ldytflftlRl^WI^I^ TrfrT 
qKft'gftrtiftsiHI: 1119 II 

The existence of mere consciousness unrelated 
to the objects is not a fact on account of the non¬ 
perception of such consciousness. (2-2-29) 

The existence of consciousness devoid of corresponding 
things, does not become possible, because nowhere is such 
consciousness perceived. In the event of the non-existence 
of objects that are established by perception which is not 
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contradicted, the non-existence of mere consciousness also 
cannot be avoided. 

( 2 - 2 - 30 ) 

TTH'dfaeh)Th'W 4 did: Tr^rafrT, ^frf I 

^raTftf^x^: tT 8 T: I f^TR MdlddglTff *TT^T 1 I 

? 'ArUTttPitevM ui iq^ d d I l H l H, I 

uramra i yqftfa *i*rafrr i 

3TTPff^T ^frMU^lMrOilt) I TP^'tlWR^, TTSJT^ 
3T^|cn^rL|«JMMl ^RTf^lcHcH* TJcJ **4lf^Pl 
^frF*r^ I 


cii!iuivi!irr 5 JF 


Likuakmk^i^^tt^iEfcaki 


W^{: 3reT8ITf^ta Trg f%TO: I 


dfiOWlcR^IWN: 3^TT^RfWT: I 3RTt q 
cddftlSld I - 

Terf^tT ^ni^frr, 

admfcfi yf^fii'U 3 T«i y^RRiX m yftjiid i 


ratmMclfdy^MMKHId 1130 II 


The doctrine of "sarva-shunyatva" (or universal 
void) cannot happen on account of its being 
unreasonable in every way. (2-2-30) 
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The doubt raised here is, whether or not the doctrine 
of universal void posited by the Madhyamika, can become 
possible. 

The prima facie view is that it is possible. Consciousness 
as well as jars and other external objects, do not exist. Why? 
Because, things like jars and others, cannot be proved to 
originate. From one object, the origination of the other 
cannot happen. Jars and others that are originating, cannot 
originate from the lump of clay and others that is not 
destroyed. Nor can a being originate from non-being. If jars 
and others are taken to originate from non-being, then that 
would certainly be of the form of non-being alone. 
Therefore, the doctrine of universal void alone is the reality 
that is reasonable. The conclusion arrived at is as follows:- 

In this world, the terms like being and non-being, and 
the ideas expressed by them, are necessarily referring to 
particular states of. a thing that is perceived by means of 
valid knowledge. The object related to this, is of the form 
of a being. That which is related to the idea of a being (or 
"bhava") is a particular state that is perceived as existing at 
the present time. Therefore, the universal void that is desired 
by you, will not be proved from any "pramana" on any 
account. The meaning of the sutra is - 

"Sarvatha Anupapatteh" - Does the "sarva-shunya-vadi" 
holding everything as being, proves his doctrine of universal 
void ? or does he hold everything as non-being and proves 
the doctrine of nothingness ? or, does he hold everything 
as anything else ? On any account, nothingness maintained 
by him, cannot be established, because universal void cannot 
be proved in any way because the being and non-being refer 
to the characteristic of an entity that is existing only. 
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^ebffilsWMcll^ I (2-2-31) 

^frhHRfcl I 



fr^ITr^rr^, 1 \ 



■^4-MlRri4r^^; dQ[grd xTPriJrci dH^^S! 
f%frf^«JTTfarar^ xT faslrd^, df^lAd xllfadrcj cH 
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^BntfrT; ^T«n 3 T?TrcTRf%^?^: 

| TT^TPT TTZvi ¥KMrc< vj 

T^T^T, q 3T^T -JWr^ccl^ | *T«favPT 

^rT^ftrqf% ftq i »l4^Plfci ' thlc»^ R &l l cMI clffri) 
^oi||rHchrc4l|; 3lft ^ MRu i W»lfa><fl<HWNH, I 3l<it 'T 
^IrhM^flHUd^ I ~3?refe?S - t S Bf^TSWW n ^ - ^^TETtT 

^tFT^, ^cT: ? 

3T<T: ^wciiRRu(^ $c^*mTsnnjpj; 

1131II 

The doctrine of the "Jaina" school, is not valid, 
because in one entity, the contradictory 
characteristics, cannot happen. (2-2-31) 

Is the doctrine of the "Jainas" reasonable or not, is die 
doubt raised here. 

The prima facie view is that it is reasonable. The jains 
hold that the world comprises of the enjoyers, called by the 
name 'jivas' and the objects of enjoyment called by the name 
"ajiva" and hold that the world is of many natures such as 
being existent and non-existent, being eternal or non-eternal, 
being separate and non-separate. 

As the entire universe, comprising of "six dravyas" (or 
substances - Jiva, Dharma, Adharma, Pudgala, Kala and 
akasa and their modifications in the form of substances, 
they are existent, they have die nature of unity and eternity, 
and these are "upapanna" (or compatible); but in the form 
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of modifications they are having the opposite nature of non¬ 
existence, many-ness and impermanence. The modifications 
are the particular states such as jarness and the form of a 
cloth and others. As the essential nature of the substance, 
is unitary, permanent and knowable as an existent principle, 
it is reasonable to know them as unitary, or of the nature 
of oneness. As the particular states of modifications of the 
substance, as signified by the term "paryaya", are many, 
impermanent and non-existent, it is reasonable to posit the 
characteristics of non-being, impermanence and many-ness. 
As all substances are to be established as they are perceived, 
it is quite reasonable to attribute to all entities, both these 
forms, on account of the perception of both the forms. 

The conclusion that is arrived at here, is as follows :- 

It is unreasonable to attribute many-ness such as being 
and non-being for the same substances, because it is 
impossible to assume mutually opposite characteristics such 
as being and non-being in the same substance at the same 
time; just as, it is impossible to attribute at once - shadow 
and light - in the same entity. 

As the substance is perceived as "This is thus", assuming 
a particular state of modification which is called "thus", 
which happens to be its characteristic (or visheshana) of the 
substance and as they are different substances viz. the 
substantive and attribute (prakara and prakari) do not 
happen at the same time in the same entity. Therefore, the 
contradictory characteristics of being and non-being and 
others do not happen to the same entity at the same time. 
How can non-eternity (non-permanence) of the substance, 
which is the abode of the particular state of modification 
such as origination and destruction, and the eternity that is 
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quite opposed to that, reside in the same substance, and at 
the same time ? Difference (or "bhinnatva") is to be known 
in the things being the abode of contradictory characteristic. 
That which is opposed to this, is non-difference. How can 
these two, reside in the same entity and at the same time. 
Just as the character of a horse and a buffalo, cannot at the 
same time, reside in the same animal at one time and just 
as for the same person - Devadatta - the facts of origination 
and destruction relating to different times cannot happen 
at the same time. Thus, the substances cannot be of dual 
character; but, it may happen on account of the association 
of the power of modification. Therefore, the school of 
thought of the jainas, is not reasonable. 

The meaning of the sutra is as follows :- 

The view point of the jainas is not reasonable. Why ? 
Because, as pointed out above, mutually contradictory 
characteristics cannot reside in the same substance, together. 
Therefore, the standpoint of vedantins resorting to the 
"bhedabheda-vada" is also contradictory to the sutras. 

V? ( 2 - 2 - 32 ) 

Srfft yOlVM : 31 - 

3mP<^uirci I ddbftHr<mfi'*JIUIr<ar<i v 1132II 

And in the same way, non-entireness also will 
happen to the self. (2-2-32) 

The view point of the Jain-school, is not compatible 
even on account of the non-entireness that results to the 
atman. If the atman is admitted to have the same size as 
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the body it inhabits, then, when the atman residing in a big 
body enters into a smaller one, then it results in the non- 
entireness or incompleteness of the atman as it would 
become then of a small size. 





faehK l fcre T: (2-2-33) 


'RSTcrfrt I 

faehKdrJJ^Th^NIWdrdyU$l^ 1133II 

There is no noncontradiction even from 
"paryaya” (or modification) of the state, because 
change and others happen to atman. (2-2-33) 

Even if it is admitted that there will be modification 
into the state of smallness, noncontradiction will not ensue, 
because the atman would be subjected to change and the 
defects caused by such change, as in the case of jars and 
pieces of cloth. 

(2-2-34) 

d <Wd TfrmTJT TR^T 

3TTr*R$I drdPidlUU-d ^ wrf^f'rdrdld, ^ 

¥lO<MP<dlU|cdfaQiP<ft 3TcT: 

3Ul$dA^d 1134 II 

As the final size of the jivatman, who gains the 
state of liberation endures, and as both viz. the 
jivatman and that final size are permanent, there is 
not difference in the earlier state. (2-2-34) 
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The final size of the jivatman in the state ofliberation, 
continues permanently of the same form and that itself 
happens to be the natural size of the atman. Both the atman 
and that final size of die atman are permanent, and therefore 
the earlier size of the atman, according to the size of the 
body, does not become established. Even in the earlier state, 
there will have to be no difference in size. Therefore, the 
view point of the jains is not tenable. 

( 2 - 2 - 35 ) 

HsIrtdiNJI-tT - ^df^^Mild<drr515qfqq3lf^m^q!^, 
fifa r A MKH^^rBruTTr^, ^TT^**r*«rPFT - 
cTr^^Tn^fa ■^f^T^^f^TFT- ' d%UUnf^ 
dfcbffld R efill IdHrdM 31«IM»d^l<131H l d<u0qfif<l I 

‘^FfFI 5 RWn^’ Jrttt 
I T Trg:-M^M^: TTrT^ 31 H!d<ufld^ I ? 
^d^b^drrd i gmgdffil r ^ 3RTTTT>3TFIT^ 1135II 

The doctrine of Pashupati is to be disregarded, 
because it is not appropriate. (2-2-35) 

The doubt raised here is, whether or not the system 
of Pashupati is to be entertained by aspirants ofliberation? 
The prima facie view is that it should be entertained, because 
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it is enlightening one upon the means of gaining the 
supreme object of life and as it is promulgated by Pashupati, 
who is capable of realising all entities. 

The conclusion arrived at is :- 

The view point of Pashupati must be disregarded, 
because it expounds contrarily the higher and lower reality 
that is established by the vedas, that are divested of all defects 
such as faults and others and which is gained by an unbroken 
tradition without a beginning or an end. And also on account 
of stating difference between the instrumental and the 
material cause of the universe; and also, as it is inappropriate 
on account of the different practices such as instaling "suraa- 
kumbha", worshipping the deity presiding over it, realising 
the significant knowledge of the "six mudras" and wearing 
them, and similar such practices, that are opposed to the 
teaching of the vedas. 

The meaning of the sutra is - 

The word "not" (or "Na") follows to this sutra from the 
sutra (2.2.31). The view point of the 

Pashupati is to be disregarded. Why ? - as it is inappropriate, 
on account of its teaching die truths and practices diat are 
opposed to the veda. 

( 2 - 2 - 36 ) 

TTTcP7cR2T TJcffrE 

$rUlftwi4: 1136 II 
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And on account of the impossibility of 
establishing rulership of Ishvara over Pradhana, the 
doctrine of Pashupati is not tenable. (2-2-36) 

It is declared in this school that Ishvara is the ruler over 
Pradhana, by admitting that Ishvara is to be inferred. As 
it is seen in the world that only one, who is embodied just 
like a potter, can be the ruler, it is incompatible to say that 
Ishvara - who is without a body - can be the ruler over 
primordial matter. On account of this reason also, the 
doctrine of Pashupati is not tenable. Even when it is admitted 
that Ishvara has a body the defects pointed out earlier about 
the eternity or non-eternity of that body that has parts, 
cannot be avoided. 

2 - 2-37 

dg r U Tl 1137II 

If it is said that Pashupati is the ruler over 
Pradhana, just as the jivatman who is in his nature 
without a body, is the ruler over the sense organs, 
we say it is not so. Then, the eventuality of 
experiencing the results of "punya and papa" will 
ensue to Pashupati. (2-2-37) 

If it said that the fact of Pashupati being the ruler over 
Pradhana, is possible just as the individual self happens to 
be the ruler over his body and sense organs, then as the 
individual self has become the ruler over the body and others 
on account of his "karma" of the form of "Punya and Papa", 
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in the same way - as Ishvara will also be of like nature, all 
the natures of experiencing similarly those results, will ensue 
for Ishvara also. 



cfT (2-2-38) 








34«c^ril xT 3TOMM 



1138 II 


If it is admitted that Ishvara also has "Punya and 
Papa" then it results in finiteness and absence of 
omniscience. (2-2-38) 

The word "va" in the sutra, has the meaning of "and". 
If Ishvara also is admitted to be under the influence of punya 
and papa, then it results in finiteness i.e. he will also be 
subjected to creation and dissolution. It will result in not 
being omniscient. Therefore, their view point is not 
compatible. 




(2-2-39) 



4ti 


*l¥l*l: I unfair! ^ef: 
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dTi^Oich r u i i ^^u n ^ i A^ r fi rin^T:, “tigrtar^TTr’ 

xT 3T^rT ^ftvfle r d ; «ITrat5«^r” 

fr*m«T, “■?frlW^TnJT Wrn{” gc^ l fc-n TH^ 
fcrOTFsn^ xi i rM^ ^ frqmuurc rc n fo i 



‘i wnr$ ftrat ^t” 
a i vaftcilrMlTi g n qi Tia ^ w iur ^ 11391 


On account of the impossibility of origination 
of the jivatman, the "Pancharatragama" that states 
the origination of the jiva, is not valid. (2-2*39) 

The doubt raised here is, whether or not the 
"Pancharatragama" is valid, just like the schools such as 
Sankhya and others. 

The prima faice view is that "Pancharatra" also is not 
authoritative, as it declares against the teaching of the veda, 
that 'from Vasudeva, the individual soul called as 
Sankarshana is bom'. This origination of the "jiva" is quite 
opposed to the teaching of the veda. And there is a statement 
disregarding the celebrity of the hosts of vedas as "not 
gaining the ultimate object of life in all the four vedas". 

The conclusion arrived at is as follows :- 


There is no contradiction anywhere in the Pancharatra 
Agama, as it expounds the incarnation of the Lord according 
to His will, as known from the vedas as "He incarnates 



292 


Vedanta Deepa 


2-2-4Q 


Himself in many ways, not being born (Taittiriya Aranyaka 
3.13.1). The "vyuhas" of the Sankarshana, Pradhyumna and 
Aniruddha, are all aspects of Supreme Brahman alone, being 
His own incarnations, according to His will. The terms such 
as jiva, ahankara and manas, are names signifying 
Sankarshana and others that' have jiva and others as their 
bodies. This is just like terms "tejas and others" in scriptural 
statements such as "that Tejas willed". The statement - 'not 
gaining the highest welfare of man in the four vedas' etc. 
- and others, are just like the censure that is passed on the 
offering of "agnihotra" before Sun-rise. This is just like the 
statement declaring the absence of the realisation of the 
knowledge of the atman in all branches of knowledge, as 
the statement - 'I know Rigveda and others (Ch. Up. 
7.1.12). This statement saying the absence of realisation of 
knowledge, is for the purpose of praising what would be 
taught further. Thus Pancharatra Agama is certainly 
authoritative on account of the fact that it ordains the 
meditation upon Brahman, as taught in the Upanishads, and 
also, as it lays down the mode of worshipping the Lord that 
is not opposed to the vedas. 

The meaning of the sutra, is as follows :- 

On account of the impossibility of the origination of 
the jiva - the Pancharatra Agama is not authoritative, as it 
declares the origination of the jiva. The origination of the 
jiva is impossible, as it is mentioned in the sruti - 'the 
jivatman is not born, nor does he die'. (Kata Up. 2-18) 

*T ^ (2-2-40) 
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lefts' TTsrafa; ‘ lidW i sriiNd 

3imt mm^Rq i fO l xr’ ^ JrMlRl: 

1140 II 

And there is no origination of the organs from 
the doer or agent. (2-2-40) 

The statement of the Pancharatra Agama i.e. "the 
internal organ (mind) called Pradyumn a, is originated from 
Sankarashana" is opposed to the scripture, as it states the 
origination of the sense organ (mind) from the doer, the 
jivatman. The origination of the mind from Brahman is 
known from the scriptural text - "from this the vital force 
is born; the mind and all the sense organs are born" 

(Mundaka Up. 2.1.3) 

fa*TRTf^TT% cn (2-2-41) 

dl¥l«*l^q$Tt Omftdrfa; fajTR wfe rT 
t $; -Hu11cO h i FfrT, ‘anmnTRt ^tn 

fcTiTTq#” ffrT 

1141II 

There is no contradiction to the doctrine of 
Pancharatra Agama, because Sankarshana and 
others are of the nature of the Supreme Brahman 
alone, comprising of consciousness and being the 
first cause. (2-2-41) 
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The term "or" sets aside the previous mentioned view. 
The term "vijnanadi" is to be analysed as "vijnana" (or 
knowledge) and "adi" (or the cause). "Vijnanadi" means 
Brahman. Sankarshana and others are of the nature of 
Brahman alone. Here the incarnation according to His own 
will is mentioned as known very well in the text - "Unborn, 
He incarnates in many ways" (Taittirya Aranyaka). There¬ 
fore, there is no contradiction. That means, there is no con¬ 
tradiction to the authority of the Pancharatra Agama. The 
statement of co-ordination of Sankarshana and others with 
jiva and others, is quite compatible as they are the presiding 
principles over them. 

(2-2-42) 

TFsTHJ BRFCI44*41ST ft I F 

TOTsfa ft%<T:” II ^ft ft 
yftftw ft 1142 II 

As the origination of the jivatman is 
contradicted in Pancharatra Agama, the Pancharatra 
Agama is wholly authoritative. (2-2-42) 

Even in this Pancharatra Agama, the origination of the 
jivatman is negated and therefore, this doctrine is 
noncontradictory. The origination of "purusha" (or jivatman) 
is negated here, as seen in the statement - "the jivatman is 
connected with matter, in the way of inseparable association, 
and that jivatman is in fact decided to be without beginning 
and without end (Pancharatra Agama)". 

fttflil: TPr || 


2-3-1 
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3W frfaT: TO: 

(2-3-1) 

fcl^ <JrMCirl, fi?l^: I TT1JT:, 

ftWfq UehdfUlcMH ^rMrr^^cj l ^ | 3TO TO.flqfM 
srtjt tt ^ ^nTcrf^r 1 3TtT 1 

f^RTt^ 3rM€Jd T^; Tf^frT^: I 3Ttfc3RT«H%Wn 
^TTSfaf^Ssf ft<c4<4c|rc(|f^^; 

341ftnl i l< 4^ r Mfrla^ifor ftrMrcl^ ; q 
PidHyrcl|fe- 4 11 ^m«hg - q- fad<i^t<4€lrl I 
^tT: ? 3T%#: - 3T3454Ulltf; 3TOSTcpfalTO ST^WT 
^TTO Ml II 

Ether is not created because of the absence of 
scriptural statement declaring so. (2-3-1) 

The doubt raised here is whether ‘Viyaf or Ether is 
created or not. The prima facie view is that it is not something 
produced because there is no possibility of origination for it 
as it is ‘niravayava’ or partless and all pervasive just like the 
Atman. There cannot be a scriptural statement for something 
which is impossible. Therefore the upanishadic text speaking 
of its origination is secondary. 

The conclusion on the other hand is as follows: 

Ether is certainly originated because of the upanishadic 
text declaring its origination. Regarding the truths that are 
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declared by the scriptural texts about matters that are 
transcending sense perceptions, a contradictory inference 
based on the cause of partlessness and others cannot arise. 
The eternity of the Atman is also decided on the authority of 
the upanishadic text declaring its non-origination and never 
on account of its being without parts. 

The meaning of the Sutra is as follows: 

Ether is not produced. Why ? Because there is no text 
declaring so. There cannot be a scriptural statement as regards 
something impossible. 

3Tf^r 3 (2-3-2) 

ti’MeiriU I i - ‘arfi^TT 

But, there is origination of Ether. (2-3-2) 

But there is origination of Ether for the Sruti declares, 
‘Ether is born of the Atman’ (Tai.Up.2-1). The declaration 
of the origination of Ether, which is not known from any 
other means of valid knowledge does become possible for 
the Sruti which is concerned with matters transcending 
sensory perception. The meaning is that this is not 
untenable just like the statement, ‘one should sprinkle with 
live coal’. 


(2-3-3) 
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^dd<jd*i ” ^ijdrcj J Mcim i Tgl ||3 II 


The text declaring creation of Ether has a 
secondary sense because of impossibility and because 
of the text saying that it is amrita. (2-3-3) 

The creation of Ether in the interval is impossible as it 
is opposed to the creation of Tejas which is having the first 
place among the created things, as known in the text, ‘That 
self produced Tejas’ (Ch.Up.6-2-3). So the text declaring the 
origination of Ether is secondary. More over there is another 
Sruti ‘Vayu and this Antariksha are immortal’ (Br.Up.2-3- 
3). So Ether is not produced. 

(2-3-4) 


“31I*IVI: TT^eT: 1 3TT^TT?TT£FJ: I clNiUft:” 

{JtWrci xf 43J¥I*44<1 I 

'«WI«4t3chycMUl qiimuitu, “dWi^d^TO TTO 
ilMl4 Jriuiroi < 4 d^*il * 

ffrT xf | ^T^TJTT^frrfcRrT^T^ 

114II 


As in the case of the word ‘Brahman’, there may 
be a primary sense and a secondary sense for the same 
word ‘Sambhutah’. (2-3-4) 

For the same term ‘Sambhutah’ which is associated with 
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everything as seen in statements like ‘Ether was originated, 
from ether air was born, from air fire was born’ (Tai.Up.2- 
1), secondary sense in respect of Ether and primary' sense in 
respect of Air and others is possible, just as in the case of the 
word Brahman. The term Brahman used in one context in 
the statement, ‘From Him is born this Brahman, name, form 
and food’ (Mun.Up.1-1-9) is used in the secondary sense 
denoting pradhana and the same term is used in the primary 
sense in the text, ‘Brahman swells by means of knowledge of 
the form of deliberation’ (Mun.Up.1-1-8). 

It is true in the latter case where the word ‘Brahman’ 
occurs twice. It is repeated and it may be in another sense. 
But in the Taittiriya passage the same word ‘Sambhutah’ is 
carried over and connected with each subsequent clause. Even 
in such a case the general denotation of the word is repeated 
(The idea is this - when a word is repeated it can take a 
different sense. But when it is carried over it makes no 
difference.). 



'fWSJ - 

The sutrakara rejects the above view - 

As Ether is not distinct from the objects created 
by Brahman there is no harm to the proposition that 
by knowing one everything would become known. 
(2-3-5) 
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The proposition of knowing all things by knowing 
Brahman as declared in the text, ‘By knowing which the 
unheard becomes heard’ (Ch.Up.6-1-3) does not become 
negated only when ether also will not become distinct from 
Brahman on account of that ether also originating from 
Brahman. 


(2-3-6) 

an^”, 4 i^<*icuifa4 ^ 

“d^dh^d” $c^dffM^ 3ai*lvrtf^rry'dxHr^ 
teSTSTO «HMy«h<Ul4$g 7T®^: JRfaHTRT 
fcld^rMfrl ^ f^T^Trf^rf^TWT: 116 II 

On account Of scriptural texts declaring 
origination of Ether from Brahman, the origination 
of Ether is to be admitted. (2-3-6) 

The origination of Ether is known from the texts such 
as ‘All this was only the ‘sat’ or Being, O good looking one, 
prior to creation’ (Ch.Up.6-2-1), ‘All this has that ‘sat 5 or 
Brahman for its self’ (Ch.Up.6-8-7), that affirm the oneness 
of everything prior to creation and the fact of‘Sat’ being the 
self of all entities. 

The first place assigned to Tejas in the text ‘It created 
Tcjas’ (Ch.Up.6-2-3) does not negate the creation of Edier 
(just because it does not mention the creation of Ether) 
because the creation of Ether is known from other texts that 
deal with similar context of creation and in other contexts. 
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qiclftchK ^ ^cFcT^ (2-3-7) 

W^Qui - 7T«nft dfcq^q , “^ddlrWJ^d 

TTef^’ ’ ' gr^ iffrd l 3TRFT7TT^: 7TafT^ cTF^rt 
gr ^^Krcraxid l ^ q | c«fech l < fcHTFT: - I t yfrRi& tf ft 
I c ^cl^ - Tfm <*t%, 

g^nftwro tm ' 3dqd i $rMRicw4 tht 

JrMfrlJjf^MKdl«ffirf^ I ^I^IVIWI^drdd^d 

^<|R^ Ru*lrtWTf^ Pm*lfi|f<4^yN: 117 II 

Where-cver there is modification there is 
origination or differentiation, as is the case in this 
world. (2-3-7) 

Though in Chandogya Upanishat the origination of 
Akasa is not expressly stated while declaring ‘That created 
Tejas’ (Ch.Up.6-2-3), but yet in the same upanishat there is 
the statement declaring the fact of all entities including Akasa 
being the effects of Brahman as seen in the text, ‘All these 
are having It alone as their self’ (Ch.Up.6-8-7). So it is known 
that differentiation extends over all effects. As in ordinary 
life - as in the world by saying, ‘All these arc the sons of 
Devadatta’, and later while the descent of some of them is 
mentioned from him, it would apply to all of them. The 
statement mentioning the immortality of Akasa is meant only 
to point out that it continues to exist for a long time like Gods. 

Tifta TrmftSTT oMKs^ld: (2-3-8) 

3*44cT ^TRbr HldPt^dlSL^rMfrlbThT I TRT 
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cliqU3«W TfqfrT y HjMKHH, 118 II 

Hereby the origination of Vayu or Air is also 
explained. (2-3-8) 

By the same argumentation the origination of Air also 
is explained. This is not an extension of the argumentation 
as there is the absence of an additional doubt. But it is meant 
for declaring the origination of Tejas from Vayu as expounded 
in the sutra, ‘Tejas is originated from Vayu, for the scripture 
declares thus’ (VS.2-3-10). So this sutra is composed 
separately. 

TTrTtS^W^: (2-3-9) 

I TIcT: M<H*KUIW dg)UI: 

3T*T*ra: - JcHrrdU^: I 

i^h s w ri fitym ; 

119II 


But there is no origination for ‘sat* or Brahman, 
on account of incompatibility. (2-3-9) 


The term ‘but 5 has an affirmative sense. For ‘sat*, which is the 
primeval cause, the Supreme Brahman, there is the 
impossibility of origination. The origination of all entities 
different from it was declared from it alone on account of 
the incompatibility otherwise of the proposition of the 
knowledge of all from the knowledge of the one. 


r^odt-ciSTT $11$ (2-3-10) 
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‘‘3TRKT?TTST*£:’’ l f%oq clf^V I c»> lqf f^T t^R 

• fciM^iKrcwv n ^ : 

«T^niT: ^fcT ^?HT: I WPFtTTT^frr tr$T: - 
“ ^lehUJ I l&l^ : I cl i qUfH :” I d4 = M r ^^c|^^cr t rqfr l 
%|c|U||^ | “T^TWSTPm 3TTUT:” ^ W*TT^ ?pi: 
^ciwIrM^ctK: M<Uf<yIU^IM£j^ I TT^PrR^ - “rT^lT 
T>$IcT “WT 3n^$RT” ^fcT 

I %^v5PJ rcO^VI'HS^MI^MMri:, 

TT^ ^$TT%^:3r^cfldmft I 

^sTTSfa^ - c) viil ru-n 8IT $I{? - 3T7T: - ciim'I^ 
^MlgdlCIt) ffcJT:; rT«n HT? - ‘dUfUft:* ?ftt 

II10II 

Tejas is produced from Vayu, for thus the 
scripture declares. (2-3-10) 

The doubt raised here is this - whether the remote 
effects, as mentioned in the text ‘Air is produced from Ether’ 
(Tai.Up.2-1), are produced merely from the immediately 
antecedent causes or from Supreme Brahman having those 
entities as Its body. The prima facie view is that they arc 
produced from their immediately antecedent causes, because 
as the scriptural text, ‘Vayu is produced from Ether; Fire is 
produced from Vayu’ (Tai.Up.2-1) declares that they are 
produced from those immediately antecedent causes. The text, 
‘from him is born Prana or Vital air’ (Mun.Up.2-1-3) that 
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declares the origination of all substances from Brahman 
becomes compatible as treating Brahman as the mediate 
cause. 

But the conclusion is as follows - the creation of even 
Tejas and other substances is directly from Supreme Brahman 
alone who is called by those names as the scriptural texts 
declare that all substances are the bodies of Brahman as 
evidenced in the texts, ‘He who abides in Tejas, for whom 
Tejas is the body 5 (Br.Up.3-7-5), ‘For whom Akasa is the body 5 
(Br.Up.3-7-7) and also on account of the fact of declaration 
of creation through ‘Samkalpa’ or deliberation as seen in the 
texts, ‘That Tejas reflected, may I become many’ (Ch.Up.6- 
2-3), ‘Those waters deliberated’ (Ch.Up.6-2-4) and also as 
such reflection cannot happen to such substances alone. 

The meaning of the sutra is - Tejas is born of mere Vayu 
or Air as the scriptural text ‘Tejas from Vayu’ (Tai.Up.2-1) 
denotes thus. 


arm: (2-3-11) 

‘3TcT^TSnWTS’ 3TcT: 

“3P^TT:” 1111II 

Water is born of Fire or Tejas as the scriptural 
text says so. (2-3-11) 

The term ‘atah’ or from Tejas and ‘Tatha hi aha’ or the 
text declares - are understood here also. The meaning is 
‘Waters are produced by mere Tejas alone’. The text declares, 
‘Waters from Fire’ (Tai.Up.2-1), ‘That created water’ 
(Ch.Up.6-2-3). 
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^fSrcft (2-3-12) 

T*? 34^«J <JrdSJcl, ‘3T^I: , “<TT 

3T?TOY^tT” ^ 1112 II 



Earth is produced from Water. (2-3-12) 

Likewise Earth is originated from Water. The scriptural 
texts, ‘Earth from Waters’ (Tai.Up.2-1), ‘Those Waters created 
Food’ (Ch.Up.6-2-3) declare thus. 

How is it understood that Earth is denoted by the term 
food ? To this question the sutrakara gives the answer as 
follows - 



(2-3-13) 


RWut, “3T^WT: Yf^” ^ Y^^KWcWM 


1113II 


The term ‘Anna’ or Food denotes Prithvi or Earth 
on account of the context, colour and other terms in 
similar contexts. (2-3-13) 

By the term ‘Anna’ or Food, Earth is denoted as it is in 
the context of die creation of die great elements. Even in die 
complementary passage that follows this, while describing 
the colour of the great elements it is mentioned as, ‘That 
colour which is black is the colour of Anna’ (Ch.Up.6-4-1). 
Thus there is die denotation of colour. In a similar context of 
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creation the term ‘Prithvi’ is denoted in the passage, ‘Earth 
from Waters’ (Tai.Up.2-1). Therefore Earth is denoted by 
the term ‘Anna’ or Food. 


TT: (2-3-14) 


I ^T ^3T:3T^JeRT: %^R5T: 

WM*r1<IU|i chKUIlP; 3Tf^^ rlrTc^: TT: MiMIrAd 
<*>KU|^ | e£cT; | TTSnfetnfattlHT^ I 

*T«fcr 1%, ‘ FIT rfi&tSqZRf” 

W$cT, "^$371 «T| FIT ji'fli^TT’* ^ftT 

fWTTrlRTTgfll^Tcrf^ ||14 II 


But He alone is the creator because of the 
inferential mark of the form of the reflection or 
‘samkalpa’ of becoming manifold. (2-3-14) 

The term ‘but* is meant for setting aside the prima facie 
view. Tejas and others by themselves are not the direct causes 
of the succeeding substances. But, on the other hand, 
Paramatman alone embodied in those substances is their 
cause. Why ? On account of the inferential mark of the form 
of reflecting to become manifold, which can belong to the 
creation by Paramatman, as pointed out in the text, ‘That 
deliberated, may I become manifold. That created Tejas’ 
(Ch.Up.6-2-2). Similarly, the deliberation for becoming 
manifold is seen in respect of Tejas also, as seen in the text, 
‘That Tejas willed, may I become many and be born’ 
(Ch.Up.6-3-2). This kind of willing or reflection happens only 
for Paramatman. 
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faipKh n 3 xT (2-3-15) 

“3U*IVir&1^: :” ffrT 'TIT^4sF'RTr^ 

ftM44m, w iJr i 4rMi^n^^ TTwft mm^Rmfih ^ I 75 
ql^vrqTfrUm: ^ftcO”^ftH: 9E*T:, 


TT rn TTT KZ 


'sl^J'Jl: 


And the order of creation in a contrary manner 
is appropriate only if the origination of all effects is 
from Brahman alone embodied in them. (2-3-15) 

The order of the direct origination of all effects from 
Brahman as witnessed in the passage, ‘From Him is produced 
the vital air, mind, all sense organs, ether, air, fire, water and 
earth’ (Mun.Up.2-1-3), which is contrary to the order of 
successive creation as found in the text, ‘From Ether, Vayu is 
originated, From Vayu, Fire is originated’ (Tai.Up.2-1) - 
becomes compatible as even this ‘order of creation is from 
Paramatman alone. The creation by Brahman having those 
substances as His body becomes compatible and 
reasonable. 
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TfT^TfrT - TlfcJ^TTr^ - 


FtjnfasnRrrcrn^ : 


F^fTT 



1116 II 



Ri^hi 



If it is held that the indriyas and the mind 
mentioned in between Prana and Akasa are in the 
right order of creation because of inferential marks 
in this regard, we say it is not so, because there is no 
difference in respect of all substances that are 
originated directly from Brahman. (2-3-16) 


By the term Vijnana in the sutra, the sense organs and 
Prana are signified as they are means of knowledge. The 
statement ‘From Him are produced the principal vital airs’ 
(Mun.Up.2-1-3), points out that in between Akasa and the 
five Tanmatras, Vijnana and Manas are produced in order. 
The statement ‘Vijnana and Manas’ indicates even Prana, 
because there is the inferential mark of recognition of the 
order of dissolution, as seen in the text beginning with ‘The 
Earth merges in Water’ (Subala.2) and further, Air merges 
in Ether, Ether merges in the Senses, Senses merge in 
Tanmatras and the Tanmatras merge in the Elements’ 
(Subala.2). Therefore, this statement is not in favour of all 
these substances being produced from Brahman direedy as 
it is contrary to other scriptural statements. But, it is in favour 
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of the order of successive origination as established in a 
different text. If it is argued thus, the sutrakara terminates 
that objection as follows. ‘Not so, on account of non-difference 
in respect of the creation of all substances from Brahman’. 
Even in the case of the origination of the senses and the mind 
in between the Elements and the Tanmatras, as all the terms 
such as the Elements, the Indriyas, Mind and Prana are 
signifying Brahman alone that has those respective substances 
as its body and as there is no distinction in being produced 
directly from Brahman, this statement is only for affirming 
the creation of all entities directly from Brahman. 

The hosts of words are established as denoting the 
several respective objects by etymology and so to say that 
these denote Brahman will not be in the primary sense. If it 
is objected thus, the sutrakara gives the reply in die next sutra. 

(2-3-17) 

cT3;rf%VT«;l 3T^TTrF: cfcT: ? 

Tlfer dr^ch ' R ' rcl l ^ d r f glf ^ RI 

^wrrr^ i tr bu^ i Rh i ^ i n i y«biP<^ 

ni7ii 

But the words denoting them and related to 
movable and immovable things are of non-secondary 
or primary denotative power, because their denotative 
power rests on the fact of Brahman being within 
them. (2-3-17) 
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The term ‘but’ terminates the doubt. The terms which 
are connected with the moving and non-moving entities and 
that are denoting those things possess primary and direct 
denotative power with regard to Brahman and not secondary 
sense. Why ? Because, the denotative power of all words is 
dependent on the being of Brahman. As Brahman is abiding 
as the inner-self in entities like Tejas and others and as all 
entities are the ‘Prakaras’ of Brahman by virtue of their being 
the body of Brahman, the terms signifying them culminate 
in signifying Brahman alone. As words that signify the 
‘Prakaras’ culminate in connoting the ‘Prakarin’ in a primary 
sense as it is established in terms like Cow and others (they 
denote not only the class or ‘jati’ (cow-hood) but also the 
individual having it (cow)). 

3iicm Ri«muh^ 

5T?HT ^RcHcoHttI rTT^T: (2-3-18) 


foM I cMleMflrl , 1 3ft I 3cM€Jd I 

3T3n3t^'*in” | 



3TfcWFTcr5rc ^ 
| o^KsdMH, 1118 II 
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The individual self has no origination because 
the scriptural statements declare thus, and also on 
account of its eternity which is made out from the 
scriptures. (2-3-18) 

The doubt raised here is whether the individual self 
originates or not. The prima facie view is that it originates 
on account of the proposition of knowing all by knowing one 
(Brahman). And also on account of the statement of its 
creation such as ‘He created the individual souls on earth 
along with Water* (Tai.Up.), ‘Prajapati created the jivas’. The 
statement of the scripture that it is eternal is to be explained 
in a secondary sense just like the scriptural statement positing 
the ‘amrutatva’ or immortality of Ether. 

But the conclusion arrived at is as follows - The individual 
soul is not originated because of scriptural statements of its 
non-origination. The origination of the individual self is 
negated in the statement, ‘The intelligent self is not born, 
nor does he die’ (Katha.Up. 1-2-18). From the scriptural 
statements such as, ‘The unborn and eternal’ (Katha.Up. 1- 
2-18), ‘The one eternal sentient who bestows the desires of 
many eternal sentients’ (Sve.Up.6-13), the eternity of the 
individual self is also known. The view point of the origination 
of the individual self leads to the eventuality of getting results 
for actions not done and the destruction of the consequences 
of what was done. Statements of the origination of the 
individual self are meant to signify the expansion of knowledge 
in accordance with one’s enjoyership as it would lead otherwise 
to the defect of partiality and cruelty on the part of the creator. 
The statement of non-difference through the assertion of 
oneness prior to creation is meant for showing the absence 
of the differentiation into names and forms. By this the sutra 
also stands explained. 
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TTcf (2-3-19) 


1% , TfT 'dSfc^Tj 

#d^MM5l^fift 3m*T: ^gT: I 
fkjtfi frTS^”, ^r^lR^frT 

FjfctlSI: I f^cf^TF^ - WfSWTrtR 

V^d^l^Mclrf*:, 'JilUd^i^R^®<4m<M<4 oqfrl^n^ 
flryif^Irdl^d^W, “^T 3faT U*1lfPd” ^rh^l 
^d^yH^Uhxl MmiU|«hrM TT^^trRPpT: I 
«*>i<iTyrt®i)fficld ^rf^OTrr^ «bi4*w3 

<Ifa*g*R I *fo If rl^TO^fa ITTSRTCg- “3W^^ 
^rgnuftf^B3nrm” * ‘ mfla i ^ • * r m ~ ^ i *fa *’ 

tnpft -^rg M^fa”, MV*jfa’\ “?f5T«^TT 

UTrTnflfadl” $ryifagjfa«ft d^Tb^iliywt^n^yirm I 
■^HM^oim^lTd 3IVMMUlrdId, 
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The individual self is a knower, for it is known 
such from the scriptures. (2-3-19) 

Hie doubt raised here is, whether the individual self is 
of the nature of mere consciousness, or whether he is 
essentially ‘Jada’ or non-intelligent having consciousness as 
an adventitious quality or whether he is essentially a knowing 
subject. The first alternative is that he is of the nature of 
mere consciousness as denoted in the passages of sruti and 
smriti such as, ‘Vijnana performs the sacrifice’ (Tai.Up.2-5- 
1), ‘He who abides in Vijnana’ (Br.Up.3-7-22), ‘He is of the 
essential nature of consciousness entirely pure in reality’ 
(Vishnu Purana. 1-2-6). The second alternative or prima facie 
view is that the individual self is essentially non-intelligent, 
comparable to a stone, having consciousness as an adventitious 
quality, on account of the fact, 1) that consciousness is not 
obtained in spite of the presence of the Atman in the states 
of deep sleep, swoon and others, 2) and as consciousness is 
obtained even in the waking state only as related to that 
functioning or otherwise of the sense organs and also 3) as 
consciousness is denied in respect of the liberated as known 
from the passage, ‘When he has departed, there is no 
consciousness’ (Br.Up.2-4-12). The individual self is all 
pervading as there is the perception of effects everywhere 
and as the individual self is everywhere the effects are 
produced through the movements of the body itself and there 
is no need for assuming the movement of the self. 

The conclusion arrived at is as follows - The Atman in both 
states of bondage and liberation is necessarily a knower as declared 
in the scriptural passages such as, ‘He who knows, let me smell 
this, he is die Atman’ (Ch.Up.8-12-4), ‘Seeing these pleasures by 
the mind, he rejoices’ (Ch.Up.8-12-5), ‘A realiser of Brahman 
does not see death. The realiser sees everything’ (Ch.Up.7-26-2), 
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‘He is the seer, hearer, smeller, the taster’ (Pr.Up.4-9). The 
denotation that the Atman is mere consciousness is on account of 
his having consciousness as his prime attribute and also as 
consciousness is an attribute determining his essential nature 
being closely related to his nature. 

This is quite reasonable as the essential nature of the 
Atman is self-luminous just like consciousness. In the states 
of deep sleep and swoon also there is no contradiction in 
consciousness being not manifested due to the impact of 
Karma as it expands and manifests in die waking state. The 
text, ‘There is no consciousness when he has departed’ 
(Br.Up.2-4-I2) relates to the non-remembrance of the body 
and others he had during the state of migration, because this 
is having the same meaning as die text, ‘his previous body 
lying amidst the relatives’ (Ch.Up.8-12-3). The all¬ 
pervasiveness of the individual self is opposed to the srutis 
that describe that it is atomic in size and that it moves out of 
the body and enters into it. The meaning of the sutra is - 
The individual self is a knower on account of the statement 
of the sruti. 

(2-3-20) 

% % Tresf^T”, 

r<4 *4 

^rUl^rshlPjdrdHIrOdi ||20 II 

The jivatman is not ‘vibhu’ or all-pervasive as 
the sruti ordains passing out of the body, moving to 
other worlds and returning here from there - to the 
jiva. (2-3-20) 
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Going out of the body and others are described in the 
scriptures as witnessed in the texts, ‘By that light this 
individual self departs’ (Br.Up.4-4-2), ‘All those who pass 
away out of this world go to the moon’ (Kau.Up.1-2), ‘From 
that world he comes again into this world for performing 
action’ (Br.Up.4-4-7). As passing out of the body, moving to 
other worlds and returning to this world from there are 
declared by the scriptural texts the Jivatman is atomic in size. 

Wlrmi TUift: (2-3-21) 


Ti^icq') |%f: 1 Altl^rsh Udl 

112111 

On account of the latter two namely going to 
other worlds and coming here from there are effected 
by the self himself, the individual self is atomic in 
size. (2-3-21) 

The word ‘and’ has affirming sense. The ‘passing out’ 
might somehow be explained as staying without movement, 
separating himself from the body. But the latter two namely 
moving to other worlds and returning from there are to be 
necessarily admitted as being effected by the self alone. 

(2-3-22) 


^ lifter TJTJrS, cTT 

HIUj*fTd ^ - 

^tT: 


3TTrm 
$d<lR<ebKI^ - 
Slft^ 3TTrm” MWIrHI TTF^cT: 1122 II 


I 
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If it is said that the individual self is not atomic 
on account of scriptural statement declaring him other 
than atomic, we say it is not so, because the context 
of that sruti is related to the other namely 
Paramatman. (2-3-22) 

The passage in Brihadaranyaka Upanishat introduces the 
topic of the individual self as, ‘He who is characterized by 
consciousness’ (Br.Up.4-3-7) and declares further that he is 
great as, ‘This unborn one, this great self’ (Br.Up.4-4-22). 
And so the Jiva is not atomic. If it is argued thus we say it is 
not so, because that context is not of the Jiva but of the other, 
the Paramatman. The topic of Paramatman was introduced 
in the middle as, ‘He who has realized and intimately known 
the self’ (Br.Up.4-4-13). 

(2-3-23) 

“ijtiUujlkm xldfll 3JTO: 

(PTO Vgti 1123II 

TTtTRT^I - 

The individual self is of the size of an atom on 
account of the very word ‘anu’ being used to signify 
him and also on account of giving an illustration of a 
thing similar to an atom to describe its size. (2-3-23) 

The text, ‘This self, the Jivatman in whom the vital force 
is in five forms is to be known as atomic, by the mind’ 
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(Mun.Up.3-1-9), directly applies the word ‘arm’ and so the 
Jivatman is atomic only in size. Also on account of the 
comparative instances he is atomic alone, ‘unmanam’ means 
measurement by comparative instances. ‘The Jivatman is seen 
of the proportion of the point of a goad’ (Sve.Up.5-8) says 
the text about the size of the Jivatman by selecting the point 
of the goad and stating that it is of that proportion. 

An objection may be raised thus - If the Jivatman is of 
the size of an atom how can he experience happiness and 
others that extend over the whole body ? This is answered 
according to the opinion of others in the next two sutras - 

(2-3-24) 

HOT TfTcT^rf^: 
dfann l gK 1124II 

There is no contradiction as in the case of sandal- 
ointment. (2-3-24) 

Just as a drop of sandal-ointment, although exists on a 
particular part of the body, causes delight all over the body, 
in the same way the Atman also experiences sensations all 
over the body. 

(2-3-25) 



3TTrtR*3 T rT&fr 71^101^141^; 

tjJ04lr4l fWT: ^ $£77*, “*7^7 
1125 II 



2 - 3-26 


Second Chapter 


317 


If it is said that the drop of sandal paste causes 
happiness all over the body as it is in a particular 
place on the body but the Atman is not so in a 
particular place, we say it is not so because the sruti 
says that he is in the heart. (2-3-25) 

If it is argued that the drop of sandal paste causes such 
experience depending upon its contact with a definite part of 
the body, but for the Atman it is not so, we say it is not so. 
Even for the Atman, abiding in a definite part of the body is 
admitted. It is known from the sruti, ‘It is this individual self 
who is in the midst of the indriyas, who is the light within the 
heart and who is characterized by consciousness’ (Br.Up.4- 
3-7) that this Atman abides in the heart. 

(2-3-26) 

wmJIhis - 

H'dbdlo^rrMsf: I 3TTrHT Wpfa 

< 1^112611 

^hAc| 31lrAfa 

- rid If! - 

The individual self pervades his whole body through 
his attribute of consciousness, just like light. (2-3-26) 

Now, the sutrakara declares his view. The term l va’ in 
the sutra sets aside other views. The Atman abides in the 
body pervading his whole body by means of his attribute of 
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consciousness. This is just like the light that happens to be 
the attribute of things that abide in one place such as gems, 
the Sun and others - that extends to many places; In the 
same way the Atman pervades his whole body through his 
attributive consciousness. 

If it is said that the scripture speaks of the Atman as 
mere consciousness as seen in the text, ‘Knowledge performs 
the sacrifice’ (Tai.Up.2-5-1) the reply is given in the nextsutra- 

7T^tT«IT (2-3-27) 

1127II 

Just like smell that is distinct from Crithivi there 
is distinction between the ‘svarupa jnana* or 
substantive consciousness and ‘dharmabhuta jnana’ 
or attributive consciousness. The scripture also 
declares thus. (2-3-27) 

As in the judgement ‘I know’, it is known as the quality 
of the knowing Atman, the distinction between the conscious 
Atman and its quality is to be admitted. This is just as in the 
statement, ‘Earth is having smell’ the quality of smell is 
distinct from Earth. The scripture also shows this relation as 
in the statement, ‘This person verily knows’. 

(2-3-28) 

1 Tggpprefife jq ra qj 3nrTTT: 
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On account of the instruction that knowledge is 
distinct from the knower, there is distinction between 
the two. (2-3-28) 

Not only is it ordained differendy from the knower as 
in the judgement, ‘I know’, but knowledge is also taught as 
distinct from the knowing Atman in the text, ‘The capacity 
of the knower to know is not lost* (Br.Up.4-3-30). 





If it is asked, how then, does the declaration that ‘Atman 
is mere consciousness’ become compatible, the reply is given 
in the next sutra - 


tT^pJTFTTc^Tg (2-3-29) 

©*ni^T:; ^STT 


1129II 


But the Atman is designated as ‘Vijnanam’ 
because he has ‘Vijnanam’ as his essential quality, as 
in the case of Paramatman who is designated by the 
term (ananda) jnanam. (2-3-29) 

Because that quality of knowledge is the essential quality 
of the Atman, he is designated as Jnanam. This is just like 
the designation of‘Satyam Jnanam’, that is made in respect 
of the ‘Praajna’ or Paramatman, the omniscient - on account 
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of the quality of knowledge being his essential quality, as 
evidenced from the texts such as ‘Together with the all¬ 
knowing Brahman’ (Tai.Up.2-1), ‘He who is all-knowing and 
who is aware of all aspects’ (Mun.Up.1-1-9). 

^ I cI^ I rl^ l foIccUTri q (2-3-30) 


<T«TT ^TfTTt^ ; i% 

^9^; 

rTchK I d l ftld : WcttlVIr^H 1 ^ 

1130 II 

^m-<4I^Mrt«itf i| *TTfVc3 

fi r r^ i 9 i ^w r ^ - 


There is no objection since the quality of 
knowledge exists as the quality of the Atman as long 
as the Atman exists. This is being observed in the 
world. (2-3-30) 

As knowledge is the attribute of the Atman and as it 
exists as such so long as the essential nature of the Atman 
exists, there is no objection in designating the Atman by that 
attribute. It is seen like that in respect of cows that are broken- 
horn ones and others. As the generic quality of cowness forms 
an attribute of the essential nature of cows where-ever they 
are met such as cows with broken horns and others, they are 
designated as cows. By die term ‘and’ it is pointed out that 
there is no objection in designating the Atman as ‘knowledge’, 
as the Atman is self-luminous. 
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If it is objected that knowledge cannot be an attribute of 
the atman as long as it exists, as knowledge is not obtained 
in the states of deep sleep and others, die reply is given in the 
next sutra. 





(2-3-31) 


^ fretful fa 

^WmiTTTUT iTT^r^; ^rm Tmyirjridc^H jlftnPT 
«Hr 45 f^ TrHTTUTtft: 

^r^f^frh: 1131II 

^ll^remu^rj xfl^TT ^STRT* - 

Since there may be manifestation of this 
knowledge which exists even in the states of deep 
sleep and others, as in the case of virile power and so 
on, knowledge is an attribute of his essential nature. 
(2-3-31) 

The word ‘but 5 sets aside the objection. Knowledge is 
an essential attribute of the atman so long as he exists because 
it is possible for knowledge to manifest itself in waking states 
and others though it exists un-manifested in the states of 
deep sleep and others. This is just like the power of virility 
and others. The virile element is a unique elementary 
substance in a male. Though this power of virility exists un¬ 
manifested even in boy-hood, in die body made up of seven 
elementary substances, it manifests in his youth. 
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Having expounded thus the knowership and atomic 
nature of the atman the sutrakara points out the defect in the 
opposite views - 

(2-3-32) 




sfa fi of m in i rm i ycf'Mdr^ 

%rft: TTf*rr *mmuirdl^dThflc*TT 

TTsfa U-Hfrb: I aTggltMfr l folUfl TOIKUIrdK 

H32 II 


Otherwise there would result eternal luminosity 
and non-luminosity of the atman. Or else either the 
restriction of one alone of these would result. (2-3- 
32) 


Otherwise on the view that the atman is mere 
consciousness and also on the view that the atman is all 
pervasive (vibhu), obtainment of consciousness and non 
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obtainment of consciousness would result together always. 
Or there would be the restriction of obtainment of any one 
of the two. According to the view that atman is mere 
consciousness, as knowledge is of the nature of illumination 
and as it is the same as obtainment of knowledge, the 
functioning of it eternally cannot be avoided. When there is 
consciousness, and as non-obtainment of knowledge is not 
possible due to any other reason, it has to be taken that 
knowledge alone is the cause of non-consciousness. As 
knowledge is there always there will be the consequence of 
both of them happening always. As it is not tenable to produce 
opposite effects at the same time, if knowledge is taken to be 
the cause of one of these namely ‘upalabdhi 5 or ‘anupalabdhi 5 
then there will result the restriction of either one of these. 


According to the view that atman is ‘vibhu 5 and so 
omnipresent, as in the case of those that posit the atman as 
mere consciousness, even in this view that knowledge is 
caused by some cause, as all atmans are everywhere and 
everything is con-joined with the atman and the mind, on 
account of that reason itself, as it is common to all, the result 
will be like that alone as said before. Even due to the 
origination of the ‘adrshta’ or the unseen, as it is common to 
all, there cannot be any regulation even according to ‘adrshta 5 . 


cfurf (2-3-33) 


3TTrTRt 3ftt 'QWJ: I 

“3^|;Kfo|4dlrdl Tjuftaj: 

flTdfOi ” i?rq i R$ m» I HlAc| e hjc^cUHl^ I TRRTCJ - 
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flftc^cr 1% VIlfM'H,; I “^hr”, 

vF^TR: | 3Tcf: 

3I IWHJ e^Ug^MH, 1133 II 

The individual self is a doer because scriptures 
are only then meaningful. (2-3-33) 

The doubt raised here is whether the atman has doership 
also as he has knowership or not. The prima facie view is 
that the atman has no doership as primordial matter alone 
has doership. There are statements that affirm doership of 
the ‘gunas’ of matter alone, such as - ‘He who is deluded by 
self-conceit thinks ‘I am the doer” (Gita 3-27), ‘When the 
seer beholds no other agent than the gunas’ (Gita 14-19). 

The conclusion, on the other hand is, as follows : The 
atman is certainly a doer for the scriptures that ordain spiritual 
disciplines for attainment of heaven as well as liberation are 
meaningful. The command is certainly for one who can know 
and never for ‘pradhana’ that is non-conscient. The imperative 
mood of the verb like, ‘one should perform a sacrifice’, ‘one 
should meditate’ is necessarily addressed to the doer. 
Therefore the scripture instructs only the doer. The sutra 
also stands explained. 

(2-3-34) 

‘ ‘TTstftti WTTT ?Tfft 

TTSimiT RftcTcft” ^ cfejccftM^lTO 

Tfxfi 1134 II 
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The jivatman is a doer on account of the 
declaration that he takes the indriyas with him and 
moves about. (2-3-35) 

As it is taught that the jivatman takes the indriyas with 
him and moves about. The text, ‘This jivatman takes his sense 
organs and moves about as he pleases in his body 5 (Br.Up.2- 
1-18) ordains that die jivatman is the agent or ‘karta’ of taking 
the indriyas and moving about and so he is a doer. 

(2-3-35) 

3TTr*R: <h jrdlM^ II ^I I f^TRTT^T qT e tp fl 

1135 II 

On account of the designation of the ‘jiva’ as the 
doer, die jivatman is a doer. If not so the designation 
would have been in the instrumental case. (2-3-35) 

In the statement, ‘Vijnana performs the sacrifice and it 
performs all karmas’ (Tai.Up.2-5) it is stated diat the atman 
is the doer of actions such as sacrifice and others. So also he 
is a doer. If it is held that the term ‘vijnana’ signifies not the 
atman but ‘buddhi’ or intellect of the form of the internal 
organ then it would have been said as ‘Vijnanena’ in the 
instrumental case. But it is not said so. So the atman is the 
doer. 

(2-3-36) 


3T*TRT*I 3T]c^1 
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| UchTdccfa 

1136 II 

There would be the absence of a definite rule in 
the case of ‘Bhoktrtva’ or enjoyership as in the case 
of perception of consciousness. (2-3-36) 

In the view positing enjoyership to the atman on account 
of the doership of‘pradhana’ or primordial matter, there will 
be the absence of a definite rule regarding the enjoyership of 
the atman as ‘pradhana’ is common to all, as pointed out 
earlier in Sutra 32 that there would be no determination with 
regard to knowledge. Even when internal organs are taken 
as different, as all atmans are everywhere on account of their 
all-pervasiveness the fact of experience becoming common 
to all cannot be avoided. 

(2-3-37) 

^er^l^lld^c^rcWlf^fa 
3TT7JR: : - *lftfM«f: 

1137 II 

The jivatman is the doer, otherwise the power of 
his enjoyership will be nullified. (2-3-37) 

If ‘buddhi’ or the internal organ were the doer, as it is 
not possible for any one other than the doer to be the enjoyer, 
the power of enjoyership also would belong to the ‘buddhi’ 
alone. Then it would result in the loss of power of enjoyership 
as related to the atman. ‘Viparyayah’ means loss. 

TnTTS*T*7raT53 (2-3-38) 
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y<£r): *Ttl}TCTUrT»{tUl*llW4'mc(2I I 

<< 3 lf^RTtsf^T M ^jcdl^ l l^ 1138 II 

And on account of the absence of samadhi to 
‘buddhi’, the jivatman alone is the doer. (2-3-38) 

If‘prakriti’ were to be the doer or ‘karta’ then there would 
be the absence of samadhi, that happens to be the means of 
liberation, because it is not possible for ‘prakriti’ to realize 
as, ‘I am different and distinct from matter’. 

7JSTT xT tfSTftrem (2-3-39) 


*0IV *T8JT tfSTT ^R5T5 

o*raf?«nT: I *4^ 3T#rT7r^T 
3T»TRT^ oq^n q W: 1139II 


And as the carpenter, there will be doers hip in 
both ways as cessation and non-cessation of doership. 
(2-2-39) 

Though the atman has doership, he acts when he wishes 
to experience and at other times he does not act. Thus it 
becomes compatible both ways. This is just like a carpenter 
who engages in his work when he desires. If‘Buddhi’ has 
doership there will be no such regulation as there is absence 
of desire on account of its being a non-sentient principle. This 
is the idea. 


iHUJ-dlfacMUl^ 

(2-3-40) 
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(2-3-41) 


? 3cT *cu<lTlfHfa 

I fdNrl^P l \cf: V#:, 

I XT: M^frl ft^frlgl T fi :, 

^ W<fH c> I ‘3T^T: 

3rfoTS: Wfn vHHHi UdfrHl”, ‘3T3TTrmTO<rctWjft” 
$c*JlRs[?l: lK*4IcHWt1Ac| eh^Hj rfcrl^f^T'^^Kn 
«FT IWrHM^ 3TrT 

Ti^ Pil^l^U^I4M4 xT | oilKsilM^ 1140-41 


But, that doership of the jivatman is derived from 
the highest self or Paramatman because it is known 
thus from the scriptures. (2-3-40) 

The Supreme Self makes the jivatman act only in 
accordance with the efforts made by the ‘jivas’ on 
account of the fact that injunctions and prohibitions 
and others are not to result meaningless. (2-3-41) 

The doubt raised here is whether this doership of the 
jivatman is dependent upon Paramatman or belongs to 
himself independently. The prima facie view is that it is 
independent on account of the fact that scriptural injunctions 
and prohibitions would become meaningless otherwise. 

He alone who is capable of engaging in action or 
refraining from action verily according to his own will, would 
be liable to be commanded. And such a person alone would 
be subjected to punishments or favours. The conclusion on 
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the other hand is as follows - The doership of the jivatman is 
dependent upon Parainatman alone as known from the 
scriptural statements such as, ‘The ruler of all, the self of all 
has entered widiin’ (Tai.Aranyaka 3-2-1), ‘He who rules the 
self from within’ (Br.Up.ma.3-7-22). Injunctions and 
prohibitions are not devoid of meaning as the Lord grants 
permission (‘anumati’) in accordance with the efforts made 
by die jiva, by his own will. On account of this reason alone 
the jiva becomes liable to get punishments or favour. By this 
the two sutras stand explained. 




Ti% (2-3-42) 


yftdKSmrrgT”, “d^iU^J: 

fttCR* “3Tft7T^TrlTT 

vrt^^rraTt^”, ^r?fl 

:; 'vjffoldl^rrd^ : cRlftHd-dd I 

dfedfldrc^SI I 3T$^<nT: 

- ffa l TT 

wrfyrn^y tt 3tj£Ts^1tt 

3HjT: dtdlcHI cTT 'jfld $frl 

■5^’ I oJp^TTT^ - 
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Wffsiffa WUnrWZnfrTr^^ 

“rTfr^TTf^”, “ ZWTTfm w” ^ ^WH l ft>«h<U*IW 

■^Ts^Tr^Tr^ q U| fa vl^T^Tnrf: 



tT M<*n r Rh>n Vjfic( : | vjfld¥ l ft<cc< a M<Hlr*H :; 

“^nssrm JTfrp^” fr?n%%5H; I ^T«^3-3T7T: - 
WTTrlTT# *ffa:, HMlo*lM^||^ - 3TOSIT 

xT- 3T^<oyL|^IM I 

<IVir^dc||f^rc|44Ui4%il^H li^,, - “d$J <1VII: 41'HI:” 

^T < ^ n TT7T%rraTf^Tro«fore TT% ?TTf^R:; 
«4>ifl4o4lftrciKi)<(ta^¥l*M <MlrtJK4: Mrfl^rl 
1142II 


The jivatman is a part or ‘amsha’ of Paramatman 
on account of the declaration of difference and 
otherwise. The followers of some branches of the 
Veda declare the nature of fishermam and slaves 
(gamblers). (2-3-42) 

The doubt raised here is whether the jivatman is 
absolutely different from Brahman or Paramatman alone 
covered by nescience or Paramatman associated with a 
limiting adjunct or a part of Paramatman. 

The first prima facie view is that he is absolutely different 
from Brahman because the scriptural texts such as, ‘Knowing 
that prompter and knowing himself as different from him’ 
(Sve.Up. 1-6), ‘Of the two one tastes the pippala fruit and the 
other is witnessing without eating’ (Sve.Up. 1-9), ‘The atman 
who is not the master is bound on account of the fact of his 
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desire for enjoyership’ (Sve.Up.1-8), ‘The great atman is the 
controller of all beings, the ruler of all’ (Br.Up.4-4-22) ordain 
difference between the jivatman who is dominated by karma 
and Paramatman who is of the opposite nature of the form 
of the dispenser of the fruits of karma. The unity texts are 
having only secondary sense as in statements such as, ‘The 
king is verily all worlds’. 

The second and third prima facie views state that texts 
declaring difference are to be taken as having a secondary 
sense as they are pertaining to the area of ignorance or to 
that limited by a limiting adjunct. Therefore, for assigning 
primacy to unity texts they say it is reasonable to hold that 
the ‘jiva’ is Paramatman alone covered by nescience or limited 
by a limiting adjunct. 

The conclusion, on the other hand is as follows - As 
both difference and one-ness have been declared, as it is 
incompatible to state the relationship of nescience or a limiting 
adjunct to Brahman that has been declared by the scriptures 
as having true will, omniscience, blemishlessness, and as the 
term ‘jiva’ signifies Paramatman having the ‘jiva’ as his body, 
and as the concomitant co-ordination of the form of‘That 
thou art’ (Ch.Up.6-9-4), ‘This atman is Brahman’ ( ) are 
having primary meaning, and there is difference in ‘swarupa’ 
or essential nature and ‘svabhava’ or attributes between the 
two, namely the body and the atman that are the ‘visheshana’ 
or the attribute and the Visheshya’ or the substratum, the 
duality texts have primary significance. On account of these 
factors the ‘jiva’ is an ‘amsha’ or part of Paramatman as the 
attribute forms a part of the ‘vishishta vastu’ or composite 
entity. The fact of Paramatman having the ‘jiva’ as his body is 
very well known from statements such as, ‘For whom the 
atman is a body’ (Br.Up.3-7-26). 
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The meaning of the sutra is as follows - 

Amshaha’ or part - The jiva is a part of Paramatman; 
‘naanaa vyapadeshat’ - means on account of the declaration 
of difference; ‘anyatha cha’ - means on account of the 
declaration of‘abhcda’ or non-difference. According to the 
principle mentioned above for giving primary signification 
for both kinds of statements. This is the meaning. 

‘Daashakitavaaditvam adhecyata eke’ - The followers of 
some branches of the Veda read the nature of fisherman and 
slaves for Brahman as, ‘Brahman is fisherman, Brahman is 
slaves’. As Brahman is pervading all jivatmans the instruction 
of non-difference is considered with great regard, it appears. 

TF^cJUlf^ (2-3-43) 



1143II 


“mdhw few 


As the terms of the mantra declare like that, the 
jivatman is an ‘amsha’ or part of Brahman. (2-3-43) 

According to the wording of the mantra, All beings are 
part or quarter of id (Tai.Up.3-10) (Ch.Up.3-12-6) the 
jivatman is a part of Paramatman. The term ‘pada’ signifies 
‘amsha’. 


(2-3-44) 

“nAcliyfl vs0de4k^> Txft^cjcT: TRTrR:” '/Id HI 

mnicni¥io4 ^ 114411 

3^ sT^F^Tr^T 

■/Utdtai tx^n^EPn? - 
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The jivatman is mentioned as a part of Brahman 
even in the smrithi text. (2-3-44) 

The fact of jiva being the part of Paramatman is 
mentioned in the smrithi as, ‘An eternaJ part of mine has 
become the jivatman in the world of jiva’ (Gita. 15-7). 

‘Amsha’ is a part of some substance. Therefore if jiva is 
a part of Brahman, the imperfections of jivatman are verily 
the defects of Brahman alone. Raising this doubt thus the 
reply is given in the next sutra - 

'JJWIlRc^^cr (2-3-45) 

¥l'tlft<lrr48f: 1 3TcFT¥Mdl _ 

yth i g i faffrgrei ttsfttt: 

W 3T?T:; rlg^ ?l dwn I 

ftlilNUlfeylujtA: 

1145 II 

The jiva is a part of Paramatman as in the case 
of light and so on. The Paramatman is not of that 
nature as the jivatman. (2-3-45) 

The word ‘but’ terminates the objection. As luminosity 
or light of a luminous object like a gem. Sun and others is an 
attribute of that object, is a part or ‘amsha’ of it, in the same 
way the jiva is an ‘amsha’ of Brahman, who in his composite 
form is characterised by the jiva, by virtue of his having the 
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jiva as his body. As the ‘visheshana’ or distinguishing attribute 
happens to be an ‘amsha’ or part of the ‘vishishta vastu’ or 
the object distinguished by that attribute, as it forms to be a 
part of the composite entity, in the same way the jiva is a part 
of Paramatman. By the term ‘aadi’, and others the generic 
character, attributes and bodies that are of the sole nature of 
qualifying an object are implied. As the (swarupa) essential 
nature and the (swabhava) characteristics of the ‘visheshana’ 
or distinguishing attribute and the ‘visheshya’ of the object 
that is distinguished are quite different, the Paramatman is 
not of the same nature of the jivatman who is a ‘visheshana’, 
but on the other hand is omniscient, is of true will and 
eternally blemishless. 

(2-3-46) 


«0cU4iyi<-ci MmKKd: <4Upl, 

vifrhfd^rrf^ i rrm m 

«rrcT'4I^H t I tTFT 
t ^ 1146 II 

rT ^ q iqVrt R l 

And the smrithi texts also declare thus. (2-3-46) 


Sages like Parashara and others declare that the jiva is 
an ‘amsha’ or part just like luminosity' and others, ‘As the 
luminosity of fire stationed in one place spreads all around, 
in the same way die whole world is the power of that Supreme 
Brahman’ (Vis.Pur. 1-22-56). In the same way they are bodies 
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of Brahman, ‘Whatever is created by beings whomsoever, 
whatever instrumental cause is for such creation, all that is 
verily the body of Lord Hari’ (Vis.Pur. 1-22-38). 

If all individual selves are equal in so far as being the 
parts of Brahman, how does it become reasonable that some 
are permitted to study the Veda and some others are 
prohibited from that study - the answer to this doubt is given 
in the following sutra - 

(2-3-47) 


vrtflfiL - 3lf^T : I 

WIMI^ xrfrf^T^; ^ 3T5rrf^: 

r, 1147 II 


Pennission for study of the Veda for some people 
and prohibition from that kind of study for some 
others results on account of the connection with a 
body. This is just like the case of fire and others. 
(2-3-47) 

The permission or prihibition referred above are 
reasonable on account of the association of the body of 
Brahmins and others that are pure or impure. This is just 
like ‘jyotis’ and others. ‘Jyotis’ means fire. Just like fire is 
fetched from the house of a ‘shrotriya’ and even as it is not 
brought from the cremation ground and even as it is 
permitted to accept food from a ‘shrotriya’ and it is avoided 
from a low person, this also is like that. 

3THTrT^J|oi|ftcM: (2-3-48) 
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'jOcjH i ufty r flr fi nvcn^u^ d^tHHf^arcUTBi 
i 3qr^nftaoTT^ gtqf^ra%nton% g 
3^TR^f^J Xl <d^ld ^l'4o4clWl q 

fi^iU4ttipt4fay i q : 1148 II 

There is no confusion or mixing up of the 
experience of happiness or sorrow amongst the 
individual souls for they arc mutually different and 
non-pervasive. (2-3-48) 

As die jivatmans are different from one another and 
each of them is atomic and resides in a separate body and as 
they are limited to such bodies, there is no mixing up of 
experience. In die doctrine of jiva being Brahman deluded or 
Brahman limited by an adjunct, Brahman alone is actually 
connected with ignorance or the limiting adjunct and so the 
regulation of experiences of the jivatmans does not become 
established. 


3TWTT Tig xT (2-3-49) 

3n«TTTn Tig I 

114911 

m r I m den 3 3rrrar^g 

ydl^uflMfll!4c||^H|f^rd l ^ ^ ^TT:, 1 % 

And the arguments advanced to prove that Brahman 
itself has become the jiva are fallacious. (2-3-49) 
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In the view of those that posit that Brahman covered by 
nescience is jiva, the reasons put forth for the presupposition 
of ignorance to Brahman and the obscuration of the essential 
nature of Brahman are all fallacious only. The word ‘and’ in 
the sutra points out contradiction to the scriptural texts that 
declare Brahman blemishlcss. 


hi the view that Brahman has become the jiva on account 
of the contact with the real limiting adjunct it is said that the 
defects connected with the limiting adjuncts do not result in 
Brahman on account of the beginninglessness of the series 
of limiting adjunct caused by the ‘pravaha’ or continuous flow 
(series) of‘adrishta’. This is countered in the next sutra. 

(2-3-50) 

dgiui)c* ||50 


As it is not possible to determine the ‘adrishtas’ 
such kind of determination is not established. 
(2-3-5) 

By the ‘adrishtas’ and the limiting adjuncts it is not 
possible to split Brahman, all the defects that are caused by 
them happen to Brahman alone. 



(2-3-51) 




1151II 


It is thus also in the case of ‘samkalpa’ or willing 
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and others that are causes of‘adrishta’. (2-3-51) 

Even in die case of‘willing’ and others that are causes of 
‘adrishtas’, as there is no other entity than Brahman and the 
‘upadhi’ or limiting adjunct, Brahman alone contacted by the 
prior ‘upadhi’ will be the cause and there will be no difference 
whatsoever. 


(2-3-52) 



1152II 

If it is said that the experiences of jivas are 
regulated as there is difference in places connected 
with hipadhis’ from those that are not connected, we 
say it is not so. Because all ‘upadhis’ are within all 
places. (2-3-52) 

If it is argued that there is no mixing up of experiences 
of the jivatmans, as places connected with ‘upadhis’ differ 
from places not connected by ‘upadhis’, we say it is not so. 
When ‘upadhis’ move from place to place, the place of 
Brahman that was not connected by ‘upadhis’ before would 
also come under the impact of‘upadhis’. 

fltfalFnWTRIFI TTTcf: II 
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3T8T nicfhl«TT% xfijsf; TTT^: 

SJ I un^rrUf^chiU I ^ 
cTOT STOUT: (2-4-1) 

fk TlcTSF#, TZ 

RlddlRdtJrMiyni I H)rMd*d tr^ : | 

yrti4*l^ 3T^WR^:, 4rMFr|c(ldl: 

^IT: I 3m«&i 5*iHU ... ^m*Tl did 

I 3TOJTT ^ TO:” $tflRdlU|i TT^Tft 
f^srfrT: «£T^ I - yid^£W«Ud«mUII^, 

“TJtTFTOsTPT^” Se^cMprldldl^, ^rfrTf^«jf^Tr^ 
cJxHmidM teddlftd^tMsR I “iTOJIldld diMd:”^ 
yiUI¥l«?ftR8: WTTrtTT I ^JsTTsfcg -cT«n STOUT: I *T«IT 
*ffaT cT2JT 3TOJTT 3Tfo 111 II 

Likewise, the pranas (or Indriyas) are not 
originated. (2-4-1) 

The doubt in this section is whether the sense organs 
also arc not originated just like the jivatman, or they are 
also originated like ether. The prima facie view is that they 
are not originated, because the scriptural authority declares 
that they remain at the time of dissolution. The texts that 
posit origination are to be explained in the same way as the 
texts stating the origination of the jivatman, are explained. 
"Before creation in the beginning, this was only non-being 
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- they say what was that ? Those rishis indeed were in the 
beginning always. Who were those rishis ? The pranas indeed 
were those rishis" (Shatapatha Brahman 6-1-1). From this 
text, it is known that the indriyas were there before creation. 

The conclusion arrived at is 

The indriyas also are originated just like ether and 
others on account of the absence of any text negating 
origination or affirming their eternity, and also bn account 
of the affirmation of the existence of the one and non-second 
entity prior to creation, and also on account of the scriptural 
texts declaring origination as in - "From this the vital force 
is born; the mind and all the sense organs are born" - 
(Mundaka 2.1.3). The one who is signified by the term 
"prana" in the text - 'The pranas were indeed the rishis’ is 
Paramatman - because the fact of becoming a seer is possible 
only for Him, as signified by the term "rishis"'. 

The meaning of the sutra is - As the individual souls 
are not originated, prana also - in the same way - is not 
originated. 

As the plural form 'The rishis" is not possible, the 
plural form in the text is to be taken in a secondary sense. 
This is pointed out in the next sutra. 

dcUIcK^SI (2-4-2) 

“3mm 

«h?rclW%|c<|^, tmi IHHIcm TT3 112 II 

The statement of the plural in the text - prana 
vava rushayah - is secondary, on account of the 
impossibility of the existence of many entities then. 
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And also, on account of the declaration of the 
scripture that highest self alone existed before cre¬ 
ation. (2-4-2) 

The scriptural text declaring pranas in the plural form 
as "the pranas were these rishis", is secondary, because of 
the impossibility of die plurality of entities then. And also 
on account of the scriptural statement that Paramatman 
alone existed prior to creation. 

dr^*rcU£W: (2-4-3) 


jag - 

(IjinPM omfshd’d” 1 3T7T: M<MlrAc| 

yiui^ftRg: ||31| 

Because speech also has origination, as its 
antecedent, the term prana signifies Paramatman 
alone. (2-4-3) 

"Itashcha" - That means on account of this reason also. 
"Vachah" means, of all the names other than Paramatman. 
They are only through origination of ether and other entities. 
This is meant by the tenn "tatpurvakatvat" - which means 
having creation of edier and others for its antecedent. The 
scripture also declares thus, as evidenced in - ’all this was 
undifferentiated. It was thereupon differentiated by names 
and forms'. (Br. Up. 1.4.7) Therefore, Paramatman alone 
is signified by the term prana. 
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m < l ^ra^P>drclM (2-4-4) 

^chld^P U¥ T q : IHl^P^: 
TT$T: ‘‘^THTTPJTT: $rHlfi^ *<HHlAc< 

ir^Ra tgu ii ^ ; ‘‘^t T raraP re ^ ^miP irmT ^ i 



SmiT^ I T^sfcj-TTTT 
114 II 


KiKQ 


- uHimta 


The Indriyas are seven, because the passage of 
seven indriyas alone, along with the jiva, is declared, 
and they are specifically mentioned thus. (2-4-4) 

The doubt raised here is whether the indriyas (or sense 
organs) are seven only or eleven. The prima facie view is that 
they are only seven, as known from the statements like - "the 
seven sense organs emerged from Him" (Mundaka 2.1.8). 
It is known from the texts that seven indriyas only move 
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along with jivatman. As pointed out in the scriptural text - 
"when the five sense organs along with the mind come to rest 
and the intellect does not move" (Kata Up. 6.10) - it is 
specifically mentioned that at the time of yoga there are seven 
indriyas alone. The seven indriyas are to be known as the five 
jnanendriyas such as ear and others, the mind and the intellect. 

The conclusion that is arrived is this - 

The sense organs are eleven such as five jnanendriyas 
(such as ear and others) and five karmendriyas (such as 
speech and others) and the mind - the eleventh. How are 
these sense organs ? The organ of speech and the hands also 
are helpful to the jiva, even as the ear and others in different 
activities and they are common in contributing towards the 
experience of the jivatman. 'Ten arc the indriyas in the man 
and the mind is the eleventh". "The sense organs are ten and 
one" (Bhagavadgita 13.5). These texts of the sruti and the 
smriti affirm the number of indriyas as eleven. 

At the time of passing out of the body, as the 
karmendriyas such as speech and others, do not move along 
with the jivatman, it is stated in the scriptures that seven 
indriyas alone move along with jivatman. As there is primacy 
to the functioning of the five jnanendriyas, the manas and 
buddhi, they are specially mentioned as characterised at the 
time of yoga. 

The meaning of the sutra is as follows 

On account of the declaration of the movement of seven 
indriyas only, and also as it is characterised specifically that 
there are the five jnanendriyas, the mind and the" intellect 
at the time of yoga, the sense organs are only seven. This 
view is refuted in the next sutra. 
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tcfH, (2-4-5) 

^ q iteRqiuOrq gf:, afr a id j uAR ^n fli 
ra, d i nuduflFl ^ ra, i 

rHT STblT^ft *fHbr TH? M-cdfcd ; 

^rnxTT c Ti ^ fti ^TF fR ^ nfu i ^ Tifft 

^^rMfrlQHIVl4lJn^M*U«hlfl)| I 3Trft A^-$c<4-cW::, 

“^3^3Pn: 34lrA*KVI:” 
$cHRc(dHl^c*4fayW: IIS II 

But, the hands and others are helpful to the 
jivatman so long as he is abiding in the body; hence, 
the sense organs are not seven only. (2-4-5) 

"Naivam" - It is not so. The meaning is the sense organs 
are not seven only. The five jnanendriyas such as the ear and 
others, the five karmendriyas such as speech, hands and 
others, and the mind, in all, the sense organs are eleven. 
Of these, The sense organs such as ear and others move 
along with the jiva, when the jiva migrates to a different 
body; but, the karmendriyas such as speech and hands and 
others assist the jiva when he is abiding in the body and they 
are subjected to origination and destruction along with the 
body. Therefore, as they also assist the jiva, the indriyas or 
sense organs are not only seven. There is no difference in 
these karmendriyas also in the aspect of assisting the 
jivatman. The idea is according to the scriptural statements 
also such as - "ten are these indriyas in the purusha and the 
atman or the mind is the eleventh" (Bri. Up. 5.9.4). 
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3HJT3TST (2-4-6) 

Ucfrldlfi , F7FT:, 

fl4<ldl4Hrl “ rTT^^Tcf T^^TOT: Hcjid'dl:” 

^ y i~ ‘‘^nropjrsEm^r 
^ 3TTUTT 34^rshmQ” ^ 3HU||^ uftflldr^ Ttfri 
3T3Tr^^T^ 3fam: I 3TTTFr^^frfT^, ‘3T«I ^ 
1^144^ 1 ^1^ ” faqq i 

116II 

And the indriyas are atomic (minute). (2-4-6) 

The doubt here is, whether the indriyas are all pervasive 
or of the size of an atom. The prima facie view is that they 
are all pervasive, because there are scriptural statements 
declaring them to be infinite as evidenced in - 'all these are 
equal, these are infinite'. (Br. Up. 1.5.13) 

The conclusion is that they are only atomic, and not all 
pervasive. As it is declared in the text - 'when the vital breath 
passes out of the body, all the pranas pass out after it' (Bri. 
Up. 4.4.2). The pranas are atomic, as they are finite and 
imperccivable. The text declaring them infinite is meant for 
eulogising the meditation upon them, as it is ordained that 
they should be meditated upon as in - 'He, who meditates 
upon them as infinite' (Br. Up. 1.5.13) - and is related to 
the plentitude of the result of upasana. 
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(2-4-7) 

£-5: 3JTXTT Srt rM €J ^ I TT5T -dI'Mlftl^?T:, 
3Tf$l«hU!l&l , Mlc|l^ | ^ Ji il 4 lc6<U|^Tl<r^-dl«h^ | $hj: 
^53^frl: 3TTXTT: | iiiui^bon y lumd TTT^T 

^VR JT fi rqRT^ II1711 

Even the most celebrated vital air or prana has 
origination. (2-4-7) 

The chief vital air also originates. Here, there is no 
extension of the principle, because there is the absence of 
an additional doubt. Formulating an additional sutra is for 
further discussion about it. "Shreshtah" means the chief vital 
air having the Five-fold functions. The celebrity of prana, on 
the other hand, is declared in the text "Prana - samvaada" 
of the Upanishad, where there was a dispute among the 
indriyas about their celebrity. (Ch. Up. 5.1.1) 

i (2-4-8) 

f^vCRT TcT dft&dl, 3TSI 31^ 

faylMUNd :- I 

3THIT F ^frT oAM4^9llr^ I cTPJlTR 

ciiifl: fsb«lllcl¥ta TTcfSITTIT^f^ fccfllj: ^TST: I 
TT^T^TT^ - q ^RJTTRT (Tf?sF^T TT TTHU:; 3jf^ 

cTT^:; “(idWMIilil 
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WTt TR; *r I 73 3T^:” ^ dK^ I UHl : 

^ gPpCfrr^q^TT^ I fthqim g Tjepjq^ft 1 Thrift, 

| ^<lte<*>TTTh^S '^)^t|'ch 

3miF33xrrr5cr i 

- cll^HN rifrSb^l oTT ^ TTPh:, ^«PJ3^TT^ 
- “3nnfr^TT3^”, ‘‘73^:”^f|^Fp7rf%^3f^T^ 
118II 

arrat: dfmd^stf'sntJT: feMfwjii^d, 

*fdi*uftwi¥i$cwi$ - 


The vital air is neither air nor its function, 
because it is stated that it is different from them. 
• (2-4-8) 

The doubt that is raised here is whether the vital air 
is mere air or the function of that air or air alone which has 
assumed some special characteristic. The first prima facie 
view is that the vital air is mere air, because there is a 
declaration - 'that which is Prana is Vayu’. The second prima 
facie view is that Prana is a particular function of vayu, be¬ 
cause of the absence of the name of Prana as mere air and 
as it is well-known that the name of Prana is applicable to 
the function of air of the form of inhaling and exhaling. 

The conclusion that is arrived at is :- 

That the prana is not mere air nor die function of air; 
but it is air which has assumed a particular form conducive 
to the fact of supporting the body. This is so, as its 
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origination is declared separately from Vayu in the text - 
'from this, the vital force is born, the mind and all the sense 
organs are born; space, air' (Mundaka Up. 2.1.3) 

The text does not mention any function of "tejas" and 
others and so it is not possible to say that there is a separate 
instruction regarding the function of air. Vayu is not mere 
function of air, because it is declared that it is an instrument 
helping the jivatman along with the sense organs like the 
eye and others and as there is a statement which declares 
that it is more helpful than the eye and others, on account 
of the form of supporting the body and the indriyas. 

The meaning of the sutra is as follows 

"Na vayu kriye - prithagupadeshat" - Prana is not mere 
air nor its function, because of the instruction of its origi¬ 
nation separately in the statement - 'Prana is born; space 
and air are born' (Mun. Up. 2.1.3) 

As vayu is taught separately from prana, is this prana 
different from air, a different element as fire and others ? 
This doubt is answered in the next sutra. 

(2-4-9) 

| <P7^T: I ^FT 

3rnn5j^TTf^«n^ i drfMicflii<-<} 



2 - 4-10 


Second Chapter 


349 


3ITUT:” 



dflR^fTtA^ ||9 || 


I rT^ 


But, Prana is an instrument of the jivatman, 
just like the eye and others because the scripture 
teaches so along with the sense organs. (2-4-9) 

The word "but" terminates the doubt. Prana is not a 
different element just like akasa (or ether) and others, but 
it is air alone that has assumed a different state. It is an 
instrument of the atman just like the eye and others. The 
fact that it is an "upakarana" (or instrument) of the jivatman, 
is understood from statements that teach Prana along with 
the recognised sense organs. "Shishti" means "shasanam" 
(or instruction). This prana (or vital air) is taught along 
with the sense organs such as eye and others in the context 
of the dispute among sense organs. This becomes compat¬ 
ible only in the event of this praiia belonging to the same 
class of indriyas. When all the sense organs are signified by 
the general term "Prana", this is being specially mentioned 
among the organs as "that principal prana (or vital air)" 
(Chan. Up. 1.2.7). This is pointed out by the term "adi" and 
others. This kind of designation is possible only when prana 
belongs to the same class as such. 

31«h(UlrclM q 1% dvfafa (2-4-10) 

314><UWI^ I fsf^TT 31ch<U|rc| 

STPITT3 HryUh TT fatfwtT 

TTt TTf^T | 3WT? 
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^ yrfti M r filB ' d<f*) c | TT cT: $te:” 

muftrshuti moil 

uiuinhiRhw^t trsims^rfssicT 3rm 

^tt^- 

There is no fault or objection on account of the 
fact that prana has no activity that is helpful to the 
jivatman. The scripture declares the manner in which 
the prana is helpful to the jivatman. (2-4-10) 

"Akaranatvat" - means being without any action, as 
"karanam" means action and "akaranatvam" means being 
bereft of that action. As Prana is not having any activity of 
the form of being specially helpful to the jivatman, the defect 
that is pointed out that Prana is not an instrument, does not 
happen, because the scripture declares that there is such an 
activity - which is specially helpful - in supporting the body 
with all its sense organs, as evidenced in the statement "He 
is the most eminent amongst you, by the departure of whom 
from this body, the body looks detestable like a dead body" 
(Ch. Up. 5.1.7). Having mentioned so, the sruti mentions 
each sense organ ending with die "mukliya-prana" (or the 
vital air) and declares that the body and the indriyas would 
at once become weak on the departure of Prana. 

In the next sutra, the sutrakara declares that the one 
"mukhya-prana" only resides in five forms having the 
difference of prana, apana and others. 

(2-4-11) 
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3tpjt 'ttct ttstot 
- TT^thAcl TR: ehimRcjfrl^^ $(: VT^<fa*faR 
^ ^c*TTT«T 

TTcf TT^TTg” ^ (cT8n) 3fMH l fc KMHd4-d ^TCf^T, 
y|U| T*^” ^frT o<4 M <^l I U|U| 

T raffrrfterarofr mi n 


The one vital air having five functions like the 
mind, is designated by five names. (2-4-11) 

The one vital air alone is designated five-fold, on 
account of different functions such as prana, apana and 
others. This is just like the mind, which is called by different 
terms on account of the difference of the functions of desire 
and others. The sruthi declares that as follows :- 


"Beginning with desice, purpose and others, "and 
continuing" shame, reflection, fear - all this is mind" (Bri, 
Up. 1.5.3). In the same way, beginning with Prana, Apana 
and others up to samana, there is a statement "all this is 
Prana". So, i; is understood that Prana alone has the five¬ 
fold functions. 


OTJST (2-4-12) 


u4'ld:, sldlU^Rfd TT7TO: I u4Md 
t[cf: TT$T:; “‘STO TrfafT^Tc*f%:, ^TT:” ^nf^T 
yIU|filM-rdoilM^VIId, I <1 til'd- “tT^rsRTTTR 
wfTS^rsFmf^” I 
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o^lK^M^ 1112 II 

The vital air is atomic (minute) also. (2-4-12) 

The doubt here is whether this vital air is all pervasive 
or atomic. The prima facie view is that it is all pervasive, 
as it is declared in the text "it is equal to these three worlds. 
It is equal to this universe (Bri. Up. 1.3.22)". 

The conclusion arrived at is that this vital air also is 
minute or subtle just like the sense organs, according to the 
text, "when he departs, Prana departs and follows him" (Bri. 
Up. 4.4.2)". When once the minuteness of the vital air is 
decided, thus the statement describing it as all embracing 
should be taken as a statement of praise, as the existence 
of all entities such as body, indriyas and others, is dependent 
upon air. The sutra also stands explained by this. 

vKiM^<raf^gr4 3 d<i*HHi^ uioicrai 

(2-4-13) 

34J-HIcOh i N»flc<W 

WTWfa Rl<Wo4nft>||i|.{iq I 

JHuicmi - ctMhlcif^siH^ 

TRHif | dcW£vMl^c| V|t(rflr4J€f... 

$rA|I^VI«4l^ II 
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The control and direction over the sense organs 
by other presiding deities like agni and others along 
with jivatman presiding over prana, depends upon 
the will of the supreme paramatman. So states the 
\feda. (2-4-13) 

Presiding and ruling over the sense organs by the deities 
like Agni and others, in the same way as the jivatman also 
is dependent upon Paramatman. This was mentioned in the 
sutra - "but that doership of the jivatman is derived from 
the highest self or Paramatman, because it is known thus 
from the scriptures". (VS 2.3.40). For intimating the all - 
pervasiveness of the subject, the same is reminded here. 
"Pranavata" - along with the jivatman. "Jyotiradeh" - Presid¬ 
ing over the sense organs of speech and others by deities 
like Agni and others. 'Tadamananat" - on account of the will 
of Paramatman. "Amananam" - means willing agreeably. 
The meaning is that this happens only on account of the will 
of Paramatman, as it is known from the scriptures such as 
- 'He who dwells in Agni, who is within it, whom Agni does 
not know, whose body is that Agni and who controls that 
Agni from within'. (Bri. Up. 3.7.9.) 

TR=ZT vf (2-4-14) 

nr*n 

As the rule of Paramatman over others is eter¬ 
nal, the control over sense organs happens to the 
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jivatman and the deities like Agni and others in ' 
accordance with the will of Paramatman. (2-4-14) 

As the fact of ruling over all entities by Paramatman 
by means of entering into them as the internal self, is eternal, 
the rule by Paramatman over all entities cannot be avoided. 
The sruti says - 'creating that, he entered into that as the 
inner ruler (Tai. Up. 2.6.1)'. 

tT $Rillfi)| (2-4-15) 

3ITnn ^ 1 ^ Tjcf: 

3TTWT ■$Ri|lfl)|, <t*cl3Ql4iyi«4ft3yil<l, 

^N?sr’\ “i(c*)Kvi ffrr i iTTRf*r 

UIUIVI^^I : ^TMnft^frTf^T I TOITvT 

3 3rmn:, <r ^f^nf&r, 
tr^ssm^n^ - n?mi 

Those pranas with the exception of the mukhya 
• prana (or the vital air) are indriyas - on account 
of such designation. (2-4-15) 

The doubt here is whether all those that are called by 
the name prana, are the sense organs or the pranas with 
the exception of the chief or vital air. 
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The prima facie view is that all the pranas are sense 
organs, because all of them are called equally by the name 
pranas and also as all of them are instruments of the atm an. 

The conclusion is as follows :- 

The pranas that are different from the chief prana or 
vital air, are the sense organs, because they alone are 
designated by the term indriya or sense organs, as seen in 
the texts - 'the sense organs are ten and one' (Gita 13.5) 
and the mind is the eleventh (Mahanarayana ). The other 
sense organs are also designated by the term prana because 
their functions are dependent upon the vital air. The scripture 
also declares likewise - "all of them assumed the form of 
this prana alone. Therefore, they are all named by the name 
prana" (Bri. Up. 1-5-21). The meaning of "rupamabhavat" 
(or assumed its form) means they became its bodies. The 
meaning is that their functions became dependent upon that 
prana. The meaning of the sutra is - those pranas that are 
other than the prime prana are indriyas, because of the fact 
that they alone are called by the name "indriyas". 

(2-4-16) 

“TTrfPTTHTRI^ wf* TR: ^frT 

yiur^frr^«^u<iM ir* ii 

As the scripture declares difference between 
prana and the sense organs like speech and others 
and also as there is distinction in their functions, 
the pranas other than the vital air, are the indriyas. 
(2-4-16) 
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As the sruti declares the origination of prana, as 
differentiated from the indriyas, including the mind, as 
evidenced in the text - "from this, the vital force is bom; 
the mind and all the sense organs are born" (Mun. Up. 
2.1.3) - the indriyas are those other than the vital air. This 
is so on account of the fact that the distinctive function of 
the prana continues even when the indriyas have ceased to 
function. 


(2-4-17) 

3tTd^U*l<j, 

TOTO: I TO:J 

“3T^T fulfil dlH^oillchWlfOl” ^ 

I pqig^Tufte^rm 

*4l*Wlfi>| 7TTHT fs^TT fa y ri ft q ri ^frT 

^cT W MWIeMd 


: TO:; 
r” ^ 


r^^fSHrMTl:, | 

ffrt f% I “dHIcfldf: 

fadl UtgHWJHiai 

rVUJI: II MH-MUfMISPn: I 
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MWclH TTcJ | TTg ^ 


^T55RT: | 



57!«?99TlT3m^T«r: - W7*n T^T I 

^7T:? fsT^T^cftT (?i<^r«r>tui T^“ 

Hm^L|oi||*<unil^||^ | f^<^r*<ui 3 MiMIrJH ^ 

N?'®H 

f5»^r«b<UIM*lO • ^Cf f ^yq ^ 1 3TWSnj$BhT* 


The formation of names and forms is verily by 
Him, who made the tripartite combination, because 
the scriptures declare like this. (2*4-17) 


The doubt arised here is whether the individual creation 
of the world is by the four-faced-Brahman - who is a jiva - or 
by Paramatman alone having that Chaturmukha Brahma as 
His body. The prima facie view is that it is by mere 
Hiranyagarbha, the four-faced-Brahma. As there is a 
declaration distinguishing the jivatman as "having entered 
this through these three deities through the atman, the jiva, 
may I differentiate names and forms" (Ch. Up. 6.3.2) this 
statement may somehow be explained as the jivatman 
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happens to be a part of Paramatman, the statement in the 
first person as "May I differentiate" may be explained in the 
secondary sense. 

The conclusion is as follows :- 

The individual creation comprising of the formation of 
names and forms is by Paramatman alone on account of the 
scripture that teaches that the formation of names and forms 
is by Him alone who made the tripartite combination as 
declared in the text - "May I differentiate names and forms. 
Let me make each of these elements three-fold and three¬ 
fold by mixing them up appropriately" (Ch. Up. 6.3.3). The 
tripartite combination is impossible of being made by the 
four-faced-Brahma (Hiranyagarbha), because the origination 
of Chaturmukha Brahma was only after the creation of the 
cosmic egg and the creation of the cosmic egg is possible of 
fire, water and food that are combined in the tripartite 
combination. The smruthi of manu declares - 'then came the 
golden egg resplendent like the Sun and from that egg 
originated the four-faced-Brahma, the grand father of all 
beings'. (Manu 1-9) And also the smrithi states - 'the elements 
beginning with "mahat" and ending with "Prithvi" and others 
create the cosmic egg. When they were separated from each 
other, and though they had their own differentiated powers, 
they were not able to create the beings without conjoining 
together and mixing with each other. Conjoining together 
and mixing with each other, they created the cosmic egg 1 
(Vishnu E 1-2-52,54). Therefore, the formation of individual 
creation is by Paramatman alone having the Chaturmukha 
Brahma as His body. Only when it is explained thus, the 
declaration in the "first person" as "I shall differentiate" 
becomes compatible. The term "jiva" connotes Brahman 
having the jiva as Its body, just as the terms "tejas" and others 
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connote Brahman. The concomitant co-ordination as "having 
this jivatman as My body (Ch. Up. 6.3.2)" is in the primary 
sense alone. And also the declaration "entering along with 
Him, I shall differentiate names and forms (Ch. Up. 6.3.2)" 
is in the primary sense alone as it signifies the one and the 
same doer or agent. 

The meaning of the sutra is as follows :- 

The term "tu" or "but" is meant for terminating the doubt. 
The formation of names and forms is by Paramatman only. 
Why ? 'Trivritkurvata Upadeshat" - As it is ordained that the 
differentiation of names and forms, as done by Him, who 
made the tripartite combination. It is established that the 
formation of tripartite combination is the work of 
Paramatman alone. 

A doubt is raised here :- 

The scripture declares that 'the food that is eaten is 
disposed of in three ways.’ (Ch. Up. 6.5.1) and shows the 
process of tripartition happens even in the case of the objects 
created by the four-faced-Brahman. Therefore, the tripartite 
combination of the elements viz. tejas, ap and annam is 
possible of being accomplished by Chaturmukha himself. This 
doubt is terminated in the next sutra. 


mwiR sfor (2-4-18) 

“tmri ^rrftr” ^ 
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i “3Riqf$m^n”^3rawT^, “3 T^t4 

*l) *-<4 TTR': * ’ ‘^frf cd<+i|^tq|-oq | «T?TRT 

Tr^TT^Tr^ t^TFTccj xt XTF&ti I rTdrn^Tft 
“31TO: tfttTT:”, ‘^ 
WUrf ■ MM I M I ^ 4 I V I «<Hm<rci ^Urc^cfltlftyi^ I 
tfsTlfr f|, “3TTtr: Tftm:”, ‘‘^STtsf^RT^” ^HjPT: I 
c41 cH4^11|ST, “aTF^TTO: 3TWT: MmA ^ I 

yi<iThfsl^r*<U|y**>|>f|l^y|U|iA: *yfa8n*|un<Hfc*|Wji 
^TMr^A'jfWrdywfrh:, “^Wtsf^TrT^” $r^s|lft 
i^4<A»<torc||UJrciy«fa>: I 3TtftSsT TIFfa f^frf^TFn^T 
tm yftuim jmRj^ n?dii 

y(Ac< fqcjrepn - ^>4 ^q'OiaiRyie^O'cttt) 
^JsIT?- 

Flesh and others are the effects of the earth. In 
the same way, the other two viz. ap and tejas are 
also effects according to the scriptures. (2-4-18) 

The tripartite combination which is declared as "let me 
make each of these elements three fold and three fold by 
mixing them appropriately" is not taught by the declaration 
"the food that is eaten assumes a three fold form" (Ch. Up. 
6.5.1) 

The flesh and others that are mentioned here, are 
modifications of earth alone, as mentioned in the text - 'the 
gross portion of it becomes purisha, the middle portion 
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becomes the flesh and the subtle portion becomes the mind' 
(Ch. Up. 6.5.1) - and on account of the statement which 
begins as "the food that is eaten assumes a three fold form 
(Ch. Up. 6.5.1)" and which states in the end "My Dear, the 
mind is supported and accelerated by food (Ch. Up. 6.5.4)", 
the same truth is confirmed. If the tripartition of flesh, mind 
and purisha is taken as implied in this tripartite combination 
of tejas, ap and anna, then it lands us in difficulty of resulting 
flesh and manas being subtle and subtler than purisha (to 
be subtle portion of water and tejas), as purisha would have 
to be there subtle of ap and tejas. In the same way in respect 
of the other two categories of water and tejas, the same kind 
of difficulty arises. The statement "water that is drunk", 
"tejas that it eaten" that ordains the tripartition is ordaining 
only modifications of water and tejas, as it is expressly 
declared "water that is drunk; tejas that is eaten". The 
complementary statement also points out that prana is 
supported and helped by water and that speech is supported 
and helped by tejas (Ch. Up. 6.5.4). It is against authority 
to consider urine and prana that are gross and subtle as 
bhauma and tejas. In the same way, in respect of tejas also, 
the modifications will have to be taken as classes of earth 
and water. Therefore, it is to be taken as understood that 
the three kinds of modifications of "anna" and others relate 
to those that have been combined earlier according to the 
tripartite combination, and they are taught here. 

If the tripartite combination had been effected earlier, 
how is it they are called as mere anna, ap and tejas ? The 
sutrakara replies to this objection in the next sutra. 

daidWild: (2-4-19) 

| fsl ^ a ui^rf^TRT3 
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1119 II 


But, they are called by mere names as anna and 
others on account of their distinctive nature of 
preponderance of one element over the other two. 
(2-4-19) 

"Vaiseshyam" means distinctive character of its own. 
Though they are combined in a tripartite combination, in 
each one of them that element which is having preponderance 
over the other two, is the cause of such designation as anna 
and others. The repetition of the term "that designation" 
marks the conclusion of the chapter. 

||£|| 

terflilWIWlWW rnjtf: TTT^: ||*|| 


TTOTH^TWIFT: II? II 
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Summaries of the adhikaranas 

1. In the invocatory verse to this work Ramanuja 
has expounded the nature of the supreme Reality 
which is also the ultimate object of attainment 

(3*0- 

The term 4 fsPT: signifies that the Supreme 

Reality is inseparably associated with godcss Mahalakshmi. 
‘3FRT:’ signifies that it is infinite and not limited by time, 

space or objects. The of the supreme Brahman 

is signified by the two terms, "that he is the abode of all 
auspicious qualities", and "That he is opposed to all that is 
defiling". It is pointed out that he is adorning supreme 
abode of Vaikunta. He is not fully accessible to the speech 
and mind. He is realised by those who have surrendered 
unto him. 

The ultimate goal of life viz., eternal service to the 
auspicious feet of Paramatman through attainment of Him 
is pointed out in the concluding line of this verse. The term 
4 3TTfe signifies that the supreme lord is the cause of 
every other thing in this universe and that he is 
characterised by a divine auspicious and eternal body. 

Thus the nature of <Tt 3, %T and are clearly 

expounded in this invocatory verse. The term 
signifies that the Jivatmans and Paramatman are distinct 
from one another. It also points out to prapatti. 

2. In the second verse Ramanuja offers salutations 
to the earlier preceptors and indicates the 
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importance of . He declares that the 

subject matter of this treatise is the exposition of 
the measurings of the upanishads as represented 
in the Brahmasutras. By this he signifies that the 
Brahmasutras are truly representing the 
meanings of the Upanishads. Ramanuja declares 
that he would expound in this work the 
philosophy of the Upanishads as faithfully taught 
by the sutra. 

3. Ramanuja has given a general introduction to this 
work before the exposition of the sutras. This 
enables one to know the true import of the 
Upanishads. This is similar to Shankara's 

exposition of before the explanation of 

the sutras. The doctrine of the Upanishads is 
declared in clear terms supported by copious 
references from the smrutis and the sruthis. The 
difference and distinction between non-sentient 
matter and the jivatmans and the difference 
between jivatman and paramatman on the other 
hand have been shown clearly on the basis of 
scriptural authorities, the Gita and the sutras. 
This exposition that is prefaced to the explanation 
of the sutras enables one to follow clearly without 
any confusion the doctrine that is taught by the 
sutras. 

Ramanuja's exposition here is very forceful though 
brief. The declaration of the siddhanta at the very beginning 
enables one to comprehend the essence of the sastras. 

4. Ramanuja has given the analytical contents of the 
sixteen padas of the Brahmasutras and at the end 
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concludes that the sariraka shastra expounds all 
truths that are to be known in respect of tatva, 
hita and purushartha. 

1 - 1-1 

The first sutra clears the objection that the word of 
the veda has no power to signify Brahman as words cannot 

signify existent objects. The sutra 

ordains that the vcdic word has meaning only when it is 

related to action. 

The Poorva mimasaka is the objector here and he does 
not admit that the Upanishads expound Brahman. This 
view is refuted by the sutrakara who holds that the word 
can signify existent objects also. It is found by experience 
that words are used to signify existing objects by pointing 
out to them again and again. The 'Vishaya Vakya' for this 
section is *ciQk!Mi4 I 

The meaning of the term jfijT is explained in the Sri 
Bhashya as ^ T3*TTcRft 

The significance of the two terms 'sw’ and *3^:’ is 

explained elaborately in the Bhasya. While explaining 
Ramanuja establishes that the pre-requisite for 
Brahmopasana is a knowledge of karma. In this context 
Ramanuja determines the nature of the spiritual discipline 
for attainment of liberation as meditation or upasana. He 
quotes the vakyakara's exposition of the means of sadhana 
to study meditation as Viveka, Vimoka, Abhyasa, Kriya, 
Kalyana, Anavasada and Anuddharsha. 
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The nature of the Upeya is established in the 
Mahasiddhanta by Ramanuja as supreme Brahman 
characterised by all perfections. 

1 - 1-2 

The objection that the enquiry into Brahman need not 
be undertaken as Brahman cannot be defined is set aside 

by this sutra. The 'Vishaya Vakya' is 'jrilPl 

etc. This 

definition is admitted by sutrakara. There is no indication 
in the sutras anywhere that this definition is 
It is established here that different attributes that are non 
contradictory can qualify the one and the same object. This 
definition is also valid by Upalakshama as Brahman is 
known earlier as the sole caus of this universe from the 
Chandogya Upanishat. The definition of Brahman as 
'Satyam, Jnanam and Anantham relates to the 
Viseshyamsha and not to the VISISTA. As Visista alone is 
to be meditated upon and to be gained the sutrakara has 
defined Brahman with the statement 31FT ^TcT: I 

There is no indication any where that the world is 
VIVARIA. 

1-1-3 

The Nyayaviaseshika is the Poorvapakshin in this 
Adhikarana. His view is that Brahman can be known from 
inference alone and that the scripture is not an authority 
for establishing Brahman. This view is refuted here. The 

Vishayavakya is the same as $HlPl ’JcTTft’ It is 

established in this section that it is not possible to establish 
Isvara by inference as it is not possible to establish that he 
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created this universe. Does he create this universe with a 
body or without a body? Does he create all things at one 
time or at different times? Many incompatibilities have 
been shown in such an argument and it is proved that 
Isvara is to be admitted only on the basis of shastra. 

1-1-4 

The fourth Adhikarana comprising of a single sutra 
establishes that Brahman that is of the nature of supreme 
knowledge and bliss is the highest object of attainment for 
man. The attainer gains supreme knowledge and bliss 
when he communes with Brahman. Though Brahman is an 
existing entity though it does not relate to either a vidhi or 
nishedha, by its very nature of having supreme bliss and 
knowledge it is the 'Parama Purushartha 1 to be gained by 
man. While explaining this sutra in the Sri Bhashyam, 
Ramanuja has examined the view points of the different 
schools of thought in a dialectical discussion and has 
established this view point in a unique way. 

These four sutras forming four Adhikaranas set the 
trend of the subject that is expounded in the sutras. These 
four sutras are meant for establishing the study of Vedanta 
sutras. afthlri<?!***< IWrq - I 

As pointed out in this verse four major objections 
against the study of the Brahmasutras are refuted by these 
four sutras. 

The four objections are as follows: 

1. Should one commence an enquiry into Brahman or 
Not? 2. Are the Upanishaths authorities to define 
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Brahman? 3. Can Brahman be inferred from inference? 
4. Is the study of the Brahmasutras having any benefit or not? 

Sri Sudharshana Suri has pointed out in his 
commentary that these four sutras are not favourable to 
the school of Advaita. He points out that the necessary 
factors of Vishaya, Prayojana, Adhikari and others are 
incompatible in their case. 

What is the subject matter for them? Is it Brahman or 
the unreality of difference or the oneness of Jiva and 
Brahman? Brahman is not knowable according to them. 
What is the prayojana or fruit of the shastra? Who is the 
Sravanadhikari or an aspirant that aspires to listen to 
shastra? Is he mere consciousness or a conscious knower? 
How can there be a definition for an indeterminate entity? 
If Brahman is defined as the cause of this universe, How 
can the universe be negated? When Brahman is not an 
object of knowledge how can there be Shastra 
Pram an aka tva? To whom does the termination of illusion 
happen? Is it for consciousness or the sentient knower? It 
is never for mere consciousness. The chetana cannot be an 
asraya for illusion. Anyway it cannot be said that the 
elimination itself of illusion is a Purushartha. 

These four sutras affirm the difference between the 
jivatman and paramatman and are declaring that an 
enquiry into Brahman should be made by the jiva for 
getting rid of the ills of samsara. 

Ikshatyadhikarana - 

In Ikshathyadhikarana there are eight sutras. The 
sutrakara establishes that the cause of this universe is never 
the non-sentient matter. The "Vishaya Vakya" is taken from 
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chandogya upanishath and it is as follows "Sath alone 
existed prior to creation and it willed to become many and 
created Tejas and others". The Sankhya school posits the 
primafacie view that the term "sath' is the non-sentient 
primordial matter. It is established here that non-sentient 
matter which cannot will, is not the cause of the universe. 
A number of arguments are advanced and it is determined 
that the achetana is not the cause of this universe. 

In the Anandamayadhikarana the sutrakara establishes 
that the cause of this universe cannot be the individual self. 
It is declared by the sutrakara himself that the suffix 
"Mayat" is used in the sense of plentitude of bliss. In the 
sutra, Bheda Vyapadeshachha (1-1-18), the sutrakara has 
declared that the Anandamaya is different from the 
jivatman. In the srutaprakashika the view point that the 
"Puccha" or tail is Brahman - is examined in detail and set 
aside and it is established that Brahman alone which is 
Blisssful by nature and which has infinite bliss as its quality, 
is the cause of this universe. 

As this kind of infinite bliss is not possible in the 
jivatman, he is not the cause of the universe. 

From "Antaradhikarana" the sutrakara has examined 
certain scriptural statements that have very indistinct 
characteristics of non-sentient and sentient beings and 
arrives at the conclusion that those references are related 
to Brahman alone, on account of the fact that those 
characteristics are compatible to Brahman alone. 

The Hiranmaya Purusha who is seen in the orb of the 
Sun is Paramatman alone because the characteristics of 
Apahatapapmatva and others cannot happen to jivatman. 
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In "antaradhikarana", Ramanuja has established that 
the supreme Paramatman has an eternal non-material body 
on the basis of the explanations of the vakyakara, 
Tankacharya and the Bhashyakara Dramidacharya. He has 
explained in detail this doctrine in Vedantasara and also in 
Vedartha Sangraha. A beautiful description of the 
Divyamangal'a Vigraha of Paramatman is given in 
Vedartha Sangraha. 

In "Akashadhikarana" the statement "All these beings 
are born of Akasha" is examined and it is determined that 
as elemental ether cannot be the cause of the entire 
universe, the term "Akahsa" denotes Supreme 
Paramatman. 

In "Pranadhikarana" the statement found in 
"Chandogya" that all beings emerge from Prana and merge 
in Prana afterwards - is examined and the term. "Prana" 
which indistinctly denotes the vital airs, signifies supreme 
Brahman alone in this context as the characteristic of 
Brahman is described in respect of Prana. 

In "Jyothiradhikarana" the term "Jyoti" in the scriptural 
statement, which appears to be 

signifying the well known light, is determined to signify 
Paramatman alone as it is declared that all entities here are 
a quarter of it and as three quarters are in the celestial 
region. 

In "Indrapranadhikarana" the statement of Indra to 
Prathardana y^iicHi cl is examined and 

the apparent meaning of the term prana as related to 
jivatman is set aside on account of the terms such as Ajara, 
Amruta, Ananda and others. 



Summaries of the adhikaranas 


371 


The one that is signified by the term Indra is 
Paramatman alone having Indra as his body. 

The seven sections that follow the first four 
introductory sections expound Paramatman alone as 
characterised by different auspicious characteristics. Sri 
Vedanta deshika in his Adhikarana Sanavali has condensed 
the gist of these seven sections in one verse as follows : 



First Chapter II Pada 

In this quarter the scriptural statements that refer 
indistinctly to jivatman and others are examined and 
determined that they relate to Brahman alone. In this 
quarter six topics comprising thirty three sutras are found. 
All these sutras expound the distinguishing characteristics 
of Paramatman. In the first Adhikarsha the famous 
statement "Sarvam Khalvidam Brahma" of Chandogya 
upanishath is taken for examination. (Ch. Up. 3-14-1) In 
Sri Bhashya two interpretations are given for this sutra. In 
the first interpretation it is discussed whether the term 
"Manomaya" relates to Brahman or Jivatman. It is decided 
that it relates to Brahman as the term Manomaya means 
"One who is grasped by the pure mind" 

In the second interpretation it is discussed whether the 
term "Brahman 1 relates to jivatman or Supreme Brahman 
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and the conclusion is arrived that as the entire universe is, 
born of Brahman, absorbed into Brahman and living in 
Brahman and as Brahman is the internal self of all other 
entities the term "Brahma" signifies Supreme Paramatman. 

In " the Vishya Vakhya namely ^ ^ 

^ 3T&T: is taken for discussion. (Kata 1-2- 

25). The fact of Brahman being, the absorber of all other 
entities into himself or Samhartrutva of Paramatman is 
signified by the statement, "He is the eater of all moving 
and non-moving entities". The prima facie view that the jiva 
is eater on account of his karma, is meant here discarded. 

In "Antaradhikarana", the vishaya vakya is from 
chandogya Upanishad which runs as follows ^ 

X^ 3TI?^fct etc. Who is this purusha 

seen in the eye ? The one who is eternally stationed in the 
eye is declared as the supreme paramatman. This is known 
as "Upakosala Vidya". The characteristics of Paramatman 
such as *oihP|: xp^sRvT and others establish beyond 

doubt that he is Paramatman alone. It is to be noted that 
there is a sutra composed by the sutrakara as 

which significantly declares the 
view of the sutrakara that Brahman is characterised by 
infinite bliss. This is certainly not favourable to the view 
point of advaita. 

is a significant section where it is 
unequivocally declared that Paramatman is the internal 
dweller and controller of all other entities including the 
jivatman. It is significant that the Brhadaranyaka 
Upanishad repeats this declaration of the relationship of 
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Paramatman and other entities a number of times to 
impress upon the minds of the readers that Paramatman is 
different and distinct from the Jivatman and other entities. 
This relationship of 'Sarira and Sariri' is utilised by 
Ramanuja to harmonise the apparently contradictory 
declarations of oneness and manyness in the srutis. The 

sutra (VS.1-2-21), clearly shows 

the view of the sutrakara that the jivatman also is a real 
entity different from paramatman and the term ’Vijnana' 
means the jivatman. 


In a scriptural statement from 

the Mundaka Upanishath that describes Brahman in terms 
of certain negative attributes viz., etc., is taken 

for examination (Mundaka 1-1-5 & 6). It is affirmed that 
these negative attributes characterise Brahman alone. It is 
declared that the wise realise this cause of this universe 
which is immutable. Various attributes of Paramatman are 
declared in this section such as Sarvajna, Sarvavith and 


others. The statement ‘aTStRIcf TOT: tp; : which means that 
he is higher than the jivatman who is higher than the 
Akshara or Primordial matter establishes difference and 
distinction amongst the three eternal entities viz., matter, 
Jivatman and Paramatman. In this section the sutra 1-2- 


23, *1=1 i|"iis to be noted 


significantly. The one who is characterised by and 

others is neither matter nor the jivatman. The sutrakara 
emphatically establishes that Paramatman is different and 
distinct from matter on one hand and the jivatman on the 
other. There is not even a slight indication that the 
difference is on account of superimposition. 
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In the the scriptural statement from 

Chandogya Upanishat viz., 3lfafaiTR 3TTrriR 

(Ch. Up. 5-18-1) is taken for discussion. It is 


established here that the term "Vaishwanara" signifies 
Supreme Paramatman. The sutrakara turns down the lower 
categories that are suggested as possible meanings of the 
term "Vaisvanara" and establishes that the term 
"Vaisvanara" should be taken as Supreme god head. The 
unique form of vaisvanara that is described in this context 
cannot become compatible with other entities such as 
gastric fire or elemental fire or the fire god. The view 
points of other acharyas such as Jaimini, Ashmaratya and 
Badari are quoted here and the term "Vaisvanara" is 
determined as Supreme Paramatman even from the 
etymological rule of derivation. The cosmic form of 
Vaisvanara which is taught here is explained as useful for 
meditation and for conceiving like that as one’s own self. 


Vedanta Deshika has summcrised the meanings of this 
pada in the following verse: 


Trernfa:, 



First Chapter Third Pada 


In this quarter there are eleven sections comprising 
forty four sutras. Of these eleven sections, Seven sections 
are direcdy concerned with the main topic of the shastra 
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i.e. Brahman. Three sections viz., Devatadhikarana, 
Madhvadhikarana and Apasudradhikarana are sections that 
discuss some side issue viz., qualification for meditation 
upon Brahman. 

In Dyubvadhyadhikarana, the scriptural statement that 
is examined is from Mundakopanishath. It describes an 
important characteristic of Brahman viz., Being the support 
of all entities such as the celestial region, earth, all the 
elements, all the Indiryas and the sentient Jivatman. The 
manyfold totality of existence is supported by Brahman. 
An aspirant is advised to give up all vain talk and know 
that one alone which is an abode of all other entities. The 
primafacie view is that this abode is the Jivatman as he is 
the support of the mind, the vital airs. 

The conclusion that is arrived at by the sutrakara is 
that this abode of all entities like Dyuloka and others is 
Paramatman alone as known from the subsequent 
statements in Mundakopanishath. The term 
declares that he is the Prapaka for liberation. There is a 
sutra which points out that there is 

difference between jivatman and paramatman. 

In Bhoomadhikarana, the teaching of Sanath Kumar a 
to Narada is the topic that is discussed. This is taken from 
Chandogya Upanishath and in this section the infinite 
greatness of Brahman is established. The one who is 
described here as being characterised by the quality of 
'Bhooma' or 'Infinite greatness' is Paramatman alone. 
Signifying the Jivatman by the term Prana, Sanathkumara 
taught further that one should make an enquiry into 
Bhooma which is greater than the jivatman. The sutrakara 

uses the word signifying jivatman and says that 
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Bhooma is taught greater than that Samprasada. It is 
pointed out further that it is immortality and that it is all 
pervasive. In this section one is advised to meditate upon 
Brahman as 37^’. is taught in this section 

to make one realise the fact that Paramatman is the self of 
the jivatman and all terms signifying all objects connote 
ultimately Paramatman, the inner self. 

Jn Aksharadhikarana, the topic of discussion is taken 
from Brihadaranyaka Upanishath. The one non-second 
support of the world is signified by the term 'Akshara' 
which distinctly appears to signify matter or Jivatman. The 
term Akshara is used to signify matter or Jivatman and 
Paramatman. So the doubt arises here about the real 
import of Akshara that is the support of even unmanifested 
ether. This Akshara is declared here as being devoid of all 
characteristics of matter such as grossness or subdeness, 
etc. It is said that all entities in this world such as the Sun, 
Moon and others are abiding by the command of this 
Akshara. It is the unseen seer, the unheard hearer, the 
unknown knowcr etc., on account of the impossibility of 
these characteristics in respect of matter or die Jivatman. 
Akashara is determined as Supreme Brahman. 

In "Ikshathi Karmadhikarana" the characteristic of 
Brahman being experienced by the liberated is expounded. 
The Vishayakya for this is from Prasnopanishath which 
prescribes that one should meditate upon the supreme 
Purusha with Pranava of three measures and that such a 
person would be freed from sin and lifted up to Vaikunta 
where he would behold the supreme self. Here the terms 
Brahmaloka and Jivaghana 1 are found and from this it is 
doubted whether the Purusha who is witnessed is the four 
faced Brahma or the Supreme Paramatman. The reference 
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here distinctly appears to refer to Chaturmukha Brahma. 
But when closely examined it becomes clear that the term 

means Paramatman alone. The 
term ’Jivaghana' means a person who has a body due to 
Karma. It is samsara mandala. The jivaghana is the 
embodied self. One who is higher than him is the 
Parisuddhatman. One who is higher even than him is 
Supreme Paramatman. The world mentioned here as 
Brahmaloka is not the Satyaloka. But the supreme abode 
of Vasudeva. 

In 'Daharadhikarana' the meaning of the term Dahara 
is determined. The body is called as the city of Brahman 
and the heart is called as a small abode. There is a small 
ether in that small abode. One is asked to meditate upon 
what exists in that small ether. It is clarified that the eight 
auspicious qualities such as Apahatapapmatva and others 
are in that ether and one should meditate upon Brahman 
as characterised by these auspicious qualities. Paramatman 
is signified by the term 'Dahara' which apparently may 
mean elemental ether or the individual self. There is the 
usage of the term 'the ether' which is well known as 
signifying elemental ether. The sutrakara has determined 
the meaning of the term 'Dahara' as Paramatman alone on 
account of the characteristics that arc described in the 
suceeding passages. Elemental ether is not characterised by 
Apahatapapmatva and others. The jivatman has not 
manifested these qualities in the state of bondage though 
they may manifest when he is liberated. It is declared that 
this small ether is vaster than the elemental ehter outside 
and all other elements. The Upanishath describes that all 
people in this world go everyday to that Dahara called by 
the name Brahmaloka and do not know that they are going 
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there as they are covered by Karma. That Dahara is 
described as the support of all the worlds like an 
embankment and that it holds all the worlds so that they 
may not be mixed up. The sutrakara finds out that the 
characteristics of being the controller of all entities and 
being the cause of all entities can never happen to the 
jivatman. The sutrakara declares difference between 
jivatman and Paramatman very clearly in this section and 
determines that Dhara is 'Supreme Paramatman'. 

In 'ilftailW-i', the scriptural statement that is 
selected for discussion is from, Katopanishath, where it is 
described that the person of the size of a thumb resides in 
the middle of the body. He is the lord of the past and the 
present (Kata 2-1-12), "The person of the size of a thumb 
is like a light without smoke. He is the lord of the past and 
the present." This statement is also distinctly pointing out 
that it may be jivatman. It gives rise to the doubt that this 
purusha may be jivatman alone as the jivatman is of the 
size of a thumb. The sutrakara determines that he is 
Paramatman alone as he is described as the lord of the past 
and the present. He explains that as Paramatman is in the 
heart, of the size of a thumb he is described as having he 
size of a thumb. But he is not limited to that size. 

In this connection the size of the thumb points out 
that human beings alone are entitled to meditation. Three 
sections concerning the qualification for meditation are 
raised and answered. The sutrakara declares that gods are 
qualified for meditation. The vasus and others are also said 
to be qualified for Brahmopasana. 

According to the dictates of the shastra it is pointed 
out that the fourth class has no right for Brahmopasana. 
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In 'Kampanadhikarana' the discussion that was taken 
up in Pramitadhikarana is continued and the decision that 
the one who has the size of the thumb is Paramatman alone 
is arrived at as the entire universe is described to be 
trembling for fear of that person. The "Angusta Pramitha" 
who is of the form of effulgent fire without smoke is verily 
Supreme Brahman alone. 

The next section known as "Arthantartvadi 
Vyapadesha" is introduced to explain the meaning of the 
term Akasha, used in the statement, "Akasha is the evolver 
of names and forms." Though the term 'Akasha' found in 
Chandogya (Up. 1-9-1) has been decided to signify 
Brahman, it is taken up for examination in this section to 
determine whether Akasha signifies Paramatman or the 
liberated self. The fact of evolving names and forms relates 
to Paramatman alone. Paramatman is said to be other than 
the phenomenal world of names and forms. The 
Muktatman is not capable of evolving names and forms. 

Thus in this third pada of first chapter the terms that 
distinctly appear to signify the Jivatman and matter are 
closely examined and the conclusion is arrived at that they 
refer to Supreme Brahman alone. 

Sri Vedanta Desika has summarised the conclusions 
of this Pada in one verse as follows: 

fasjT?*n, 
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First Chapter Fourth Quarter 

In this quarter there are 8 Adhikaranas comprising of 
twenty five sutras. The sutrakara has examined the 
statements of the scriptures that appear to be very 
distinctly referring to matter and jivatman and determines 
that they relate to Supreme Brahman alone. 

The first three sections contain statements that appear 
to be directly referring to the truths of the Sankhya 
Philosophy. 

In the meaning of the term Avyakta' 

in the statement ^ T K-’ (^>3 

WW) is examined. The terms 3T3RP, point 
out distinctly the sankhya doctrine. It is determined after 
examination that does not signify matter or 3hIR of 
the Sankhyas. In the metaphorical description of the 
chariot, charioteer, horses, path, the Reins and others, the 
term 'Avyakta' corresponds to the body. There is no 
reference to the Sankhya doctrine here anywhere. This 
Avyakta corresponds to the body which is metaphorically 
described as the chariot. 

In 'Chamasadhikarana' the reference to 'Aja' is made. 
The meaning of this term is determined in this section. 
The term appears to be referring to the primordial matter 
of the Sankhyas. As there is no distinct descriptions of 'Aja' 
as in the case of 'Chamasa', it cannot be taken as pradhana 
which is 'Abramhatmaka'. It is pointed out that it is also 
evolved by Paramatman. 

In 'Sankhyopasangrahanadhikarana' the text that is 
discussed is taken from Brhadaranyakopanishath. It is 
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pointed out that the 'Pancha Pancha Janas' and 'Akasha' are 
established in the atman. The number twenty five is made 
out from the terms 'Pancha Pancha' and it is contended that 
this has the direct reference to the categories propounded 
by the Sankhya school. The sutrakara points out that even 
if it is taken as twenty five, it cannot convey the sankhya 
doctrine, because Akasha is an additional entity and the 
abode of all these is another entity taken together, thus the 
number would be twenty seven that would exceed the 
number posited by the Sankhya school. Pancha Janah is a 
term which is a symbol just like Saptarshi. So there are 
five pancha janas. The Panchajanas are explained as the 
sense organs and Akasha signifies the great elements and 
all these are established in Brahman. This is the meaning 
of that statement that is determined. 

The Sankhya doctrine is not declared by this 
statement. 

The next section, '<HK u icetiRwV examines whether 
the Upanishads propound that Brahman alone is the cause 
of this universe or not. This doubt arises because in the 
Upanishads the cosmic cause is designated by different 
names such as Sath, Asath, Avyakrita, Atamn, Brahman 
and others. They appear to be conflicting. The sutrakara 
determines that all these terms signify the one and non- 
second Brahman as all these different statements are 
connected to Brahman alone. The term 'Asath' signifies 
Brahman alone without the differentiation of names and 
forms. 'Avyakta' signifies that the unmanifested existed as 
the body of Brahman. 'Sath' signifies Brahman 
characterised by the sentient and the non-sentient in the 
subde form. As omniscience and others are attributed to 
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the cause of the Universe and as such attributes are related 
to Brahman alone, Brahman alone is determined as the 
cause of this universe. 

In 'Jagadvachitvadhikarana' the scriptural statement is 
taken from the Kaushitaki Upanishath. There is a 
statement ^ cio*>4 ^ ’ It is taught that one 

should know him whose karma is all this. There is a doubt 
regarding the meaning of the word - Karma. The 
relationship with Karma is in respect of individual self, 
alone, because 'Karma' means Punya - Papa roopa Karma. 
So it is doubted that this statement is referring to the 
individual self or Purusha. So it should be understood that 
the Pradhana presided over by the Purusha is the cause of 
this world. When the context is closely examined it will be 
clear that the term Karma does not signify Punya - Papa 
roopa Karma. But the word karma signifies the universe 
that is created by the Supreme Purusha. The several 
Purushas that were enumerated earlier by Balaki as 
Brahman and the entire universe - are the creation of 
Supreme Brahman. The mention of jivatman in this 
context alone with the Mukhyaprana is meant for teaching 
that Brahman is different from the jivatman and 
mukhyaprana. 

Vakyanvayadhikarana is an important section wherein 
the relationship between the jivatman and paramatman is 
examined and it is concluded that the term 'Atman' means 
Brahman in the context of the teaching given by 
Yagnavalkya to Maitreyi. The opinions of three previous 
acharyas are quoted in this section and according to all of 
them, the term "Atman" in the context under reference 
signifies Paramatman, though they arrive at that decision 
on different grounds. 
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Yagnyavalkya exhorted Maitreyi that The Atman' 
should be seen '3TTr*n 3^ SRo?-. 

(Br.4-5 -6). This reference seems to be 
related distinctly to the jivatman alone. The Sankya school 
claims that this reference is related to the Purusha alone of 
their school. They say that as the essential nature of all 
atmans is of the same form, the proposition of knowing all 
by the knowledge of one happens to the knowledge of 
purusha alone and they claim that Prakruti presided over 
by the Purusha is the cause of this universe. The sutrakara 
turns down this prima facie view, and states that the one 
that is pointed out by the term 'Atman' is related to 
Paramatman alone as all statements in that section are 
related to Paramatman. 

'Asmaratya' thinks that the term 'Atman' signified 
Paramatman for the fullfilmcnt of the proposition, the 
knowledge of all by the knowledge of one. According to 
Audulomi Paramatman is signified by the term 'Atman' 
which is on account of the fact that the jiva attains 

'Brahma Bhava' when he realises the supreme light after 
passing out of this body. According to Kashakrutsna 
Paramatman is signified by the term that is Jivachaka 
because Paramatman is abiding in the jivatman as his 
internal self. Terms signifying the body culminate in 
signifying the atman. To posit identity according to the 
relationship of Atma - Sarira Bhava does not contradict any 
sruthi and that is accepted by the sutrakara. 

In 'Prakrutyadhikarana', it is determined that Brahman 
is the material cause also of the universe as it is the 
instrumental cause. It is objected that Brahman which is 
Nishkala, Nishkriya, Shantha, Niravayava cannot be the 
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material cause of the universe. Brahman should be 
understood to be only the instrumental cause even 
according to Sruti - "hni ^ Icicji^hiRh The 

sutrakara affirms that Brahman is the material cause also 
in addition to being the instrumental cause. Only when it is 
understood like this, by knowing the world cause, the 
totality of all created existence can be known. The term 
and in Chadogya affirm this view. The 

sutras hR^iihi^ clearly show that the sutrakara 

is in favour of hR«iih* . It is clear that causation is 

not an appearance according to the sutrakara. Paramatman 
having the chit and the achit in the subde form transforms 
Himself into the form of the universe having the chith and 
the achith in the gross state. All transformations and 
Apurusharthas relate to the body of Paramatman viz., the 
Achith and the Chith and Paramatman remains unaffected 
by any imperfection or modification whatsoever both in the 
causal state and the state of the effect. 

In "Sarvavyakhyanadhikarana", there is the declaration 
by the sutrakara that by refuting the Sankhya school all 
other different views stand refuted. 

II - I quarter 

The second chapter is named 'avirodhdhyaya' because 
this chapter resolves contradiction. There are four quarters 
in this chpater and in the first pada possible objections to 
the doctrine of Brahman as the cause of this universe are 
cleared. The doctrine of Brahman as the cause of this 
universe that was established in the first chapter, is 
consolidated and all arguments opposed to it are refuted in 
this pada. 
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In 'smrutyadhikarana', it is examined whether the 
doctrine of Brahman as the cause of the universe is tenable 
or not as the teachings of the upanishads are opposed to 
the smruti text of Kapila. The sutrakara has determined in 
this section that the Kapila smruti is not authoritative as it 
is opposed to the teaching of the vedas. Kapila also is a 

and it is due to wrong apprehension that he has not 
followed the teachings of the vedanta. 

In 'Yogapratyukthyadhikarana' the yogasmruthi that 
propounds Isavara as mere instrumental cause is also not 
admitted. This smruti contains propositions that are 
contrary to the teachings of the vedas as Brahmatmakatva 
is not admitted by them and also as the jivatman alone is 
•titer or object of mediation. 

In 'Vilakshanatvadhikarana' the doctrine of Brahman 
as the cause of this universe is challenged from the stand 
point of the sankhya school. The world that is perceived by 
us is non-sentient, impure, sorrowful and is full of defects. 
How can Brahman that is pure, omniscient, blissful and 
opposed to all that is defiling be the cause of such a 
universe? The effect will not be distinct and different from 
the nature of the cause. This objection is countered by the 
sutrakara that an effect which is distinct and different from 
the cause in its nature can be produced by a cause that is 
distinct from the effect. These two states viz. the causal 
state, and the state of effect relate to the same object and 
their respective merits and demerits relate to those states 
and not to the substance. As expansion and contraction of 
consciousness arc related to the jivatman and also as 
modification is related to the non-sentient matter that 
happen to be the body of Paramatman, these defects do 
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not taint Brahman at all. Ramanuja gives the definition of 
'sarira' as substance that is invariably supported, ruled over 
and used for its own purposes by a sentient principle. When 
viewed from this stand point the doctrine of Brahman being 
the cause of this universe is reasonably established. 

In 'Shishta - Aparigrahadikarana' which is a simple 
section it is decided that all views that are opposed to the 
revelation of the vedas stand refuted by the refutation of 
the Sankhya school. 

In 'Bhoktrapatyadhikarana', the principle of body - 
soul relationship is challenged from a different point of 
view and it is established that having a body itself would 
not result in the experience of happiness and sorrow, but 
embodiment on account of karma of the form of punya 
and papa is the cause of suffering. 

If it is admitted that Isvara also has a body, then he 
would be subjected to the experience of pleasure and pain 
even as the jivatman, as he is in the body. This objection is 
refuted by the sutrakara. As there is distinction between 
the jivatman and paramatman, the aforesaid eventuality 
does not happen. The jivatman in the state of bondage is 
bound by his past karmas and experiences sukha and 
duhkha getting a body. But paramatman is Karmadhyaksha 
and is not bound by karma. He has a non material eternal 
body and is never tainted with sukha or duhkha on account 
of the body. The liberated atman whose true nature is 
revealed, takes a body but has no taint of any sorrow or 
sufferings. 

, 3TTTWI 1I TTfa't>W- this is an important section 
containing seven sutras. The is the objector in this 
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section. They hold that the effect is different from the 
cause. Their doctrine of causation is 'asatkaryavada 1 . The 
effect which was not before is newly produced from the 
cause which is different from it. The reasons attributed by 
them are difference in name, difference in the ideas, 
difference in the form, difference in usage. This view point 
of the Vaisheshikas is countered by the sutrakara in this 
section. The sutrakara declares that there is non-difference 
between the cause and the effect based on the Chandogya 
text that by the knowledge of the one all other things would 

be known. The sruti says, 

The different forms and names are attained by the 
cause for the purpose of speech to be followed by action 
(Ch.Up. 6-1-4). Vikara or modification means the different 
states of Ghatatva, Sharavatva etc., The substance in the 
state of the cause and in the state of the effects is the same. 
The manyfoldness of the effect is attained through the body 
of Brahman. The substance Brahman being qualified by the 
subtle sentient and the non-sentient assumes the state of 
the effect being qualified by the sendent and the non- 
sentient in the gross state. The same Brahman will be 
associated with both the states. It is to be noted that the 
attainment of different states is never unreal. 

In the the objection is based on the 

assumption that the jivatman and paramatman are non- 
different. If it is admitted that brahman and jivatman are 
one and non-second then it would result in the eventuality 
of creating the universe in an unfavourable way to itself. 
This objection is set aside by the sutrakara by adopting the 
theistic distinction between jivatman and paramatman. The 
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sutra, "Adhikantu Bheda Nirdeshath", asserts that 
Paramatman is different and greater than the jivatman. 
This is the view point of the sutrakara. In the next sutra 
the sutrakara declares that it is impossible to think that 
Brahman and jivatman are one as it is impossible to think 
of different non-sentient things such as stones and others 
to be one with Brahman in its nature. 

The next three Adhikaranas viz., "Upasamhara 
Darshanadhikarana", "Krtsna Prasaktyadhikarana" and 
"Prayojanaavatvadikarana" - are related to the fact of 
Brahman being the cause of this universe. Objections from 
different points of view are raised and answered. 

In "Upasamharadhikarana", it is objected that 
Brahman cannot be the cause of this universe as Brahman 
had no instrumentality of some aids external to himself for 
creating the universe, as it is declared that prior to creation 
Brahman alone existed. The sutrakara lists some instances 
like milk and others to prove that causes transform 
themselves into their respective effects without external 
factors, Brahman is characterised by Satyasankalpa or 'True 
Will" and so the creation of the universe is tenable on 
account of his true will. 

In 'Krtsnaprasktyadhikarana' it is examined whether 
Brahman can be the cause of this world or not. The sruti 
declares that Brahman itself became this universe and the 
question arises whether Brahman as a whole becomes the 
world or a part of Brahman transforms into the form of 
the world. There would be defects unavoidable on any 
account. The sutrakara invokes the infallible authority of 
the sruti and asserts that on account of the wonderful 
powers of Brahman, the creation of the universe is possible 
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from Brahman which is Niravayava. Brahman is different 
and distinct from all entities seen in this world and is 
characterized by wonderful powers and it cannot be 
examined from the view point of worldly actions. 

In 'Prayojanavatvadhikarana' it is objected that 
Brahman is not the cause of this universe as it has no 
purpose to gain by creation of this world. There is no 
purpose served by the creation of this world as the creator 
has nothing to gain from this kind of creation. On the other 
hand creation of the universe results in suffering and 
sorrow for the jivatmans. This objection is rejected by the 
sutrakara who states that creation is for the mere sport of 
the lord, as in ordinary life. This kind of creation is strictly 
according to the respective karma of the sentient entities. 
The jivatmans and their streams of karma are 
beginningless and creation is meant for affording them 
with the necessary equipment of body and others for 
working out their salvation. The term 'Leela’ or sport is 
otherwise explained as compassion. The earlier masters 
such as Parashara Bhatta, Vedanta Deshika and others 
describe the leela of Paramatman like this. 

Second Chapter - Second Pada 

In the second pada of the second chapter there are 
eight Adhikaranas comprising of forty two sutras. This 
pada examines the doctrines of the rival schools of thought 
that were prevalent at the time of the sutrakara. The 
criticism of each school is based on philosophical reason. 
The metaphysical aspect of each school is considered and 
their view points are examined and their unsoundness has 
been pointed out. 

The systems that are examined in order are, the 
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samkhya school, the Vaisheshika, Buddhism in its four 
major schools, Jainism, Shaivism and Pancharatra. The 
charuvaka system is left out as its refutation is taken for 
granted. Poorvamimama is not separately examined and 
criticized as it forms an integral part of Mimamsa. But the 
tenets of Poorvamimamasa are discussed and refuted in 
"Jignasadhikarana" and 'Purusharthadikarana'. 

All the commentators are in agreement regarding the 
refutation of the other systems except regarding the 
Pancharatradhikarma. According to Ramanuja the validity 
of Pancharatra is upheld. He states that after refuting 
systems that are against the doctrine of the Vedas the 
sutrakara has upheld the authority of Pancharatra which is 
strictly in accordance with the teachings of the Vedas. 

This pada is meant for firmly establishing the doctrine 
that Brahman alone is the cause of this universe and that 
this doctrine is unassailable. Ramanuja declares at the very 
commencement of the second pada that this exposition of 
refutation of other schools is meant for safeguarding the 
Vedanta doctrine. Otherwise some slow witted persons may 
unknowingly be shaken in their belief in the vedic doctrine. 

Second Chapter - third Pada 

The third quarter of the second chapter primarily 
deals with two factors viz. 1. the status of the effects like 
the elements, the sense organs, vital airs and 2. the 
essential nature of the jivatman. The sutrakara devotes 
eight Adhikaranas consisting of thirty eight sutras to 
ellucidate the essential nature of the individual self or the 
jivatman. 

The question whether Akasha is also an effect or a 
primordial eternal entity is decided is "Viyadadhikarana". 
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The decision is that akasha also has origination. The 
proposition of the knowledge of all by the knowledge of 
one becomes fulfilled only on this account. 

In "Tejodhikarana" Tejas and other elements are 
decided to have origination not from the mere preceeding 
entities but from Brahman alone that is the inmost self of 
all such entities. 

In "Atmadhikaran" it is determined that the atman is 
unborn and births and deaths of creatures are in fact the 
association and dissociation with the several adventitious 
bodies due to their past karma. It may be noted that the 
sutrakara is in favour of the view that the atman is a 
different and distinct entity from paramatman. 

In "Jna-dhikarana", the most important conclusion 
arrived at is that the atman has knowership also in addition 
to his being a conscious entity. His essential nature is of 
two forms. 1. Of substantive consciousness and 2. Of 
having attributive consciousness. He is not mere 
consciousness. This is a fundamental factor which 
determines the essential nature of the jivatman. The fact of 
knowership of the atman is established by the sutrakara in 
this sutra. 

The "Kartradhikarana" establishes that the jivatman 
has doership also. He has natural doership and cnjyoership 
resulting from it. The kartrutva of Punya and Papa during 
the state of transmigration is caused on account of his past 
karmas. In the state of liberation he has innate kartrutva 
of experiencing bliss of communion with the lord. 

In 'Parayattadhikarana', it is discussed whether this 
kind of doership is dependent upon himself alone or upon 
paramatman. The sutrakara determines that the doership 
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of the jivatman is entirely dependent upon paramatman. 
The lord has endowed the jivatman with doership and in 
accordance with his efforts awards the fruits of his actions. 
The lord out of compassion enlightens the jivatman about 
what is right or wrong and at the first instance allows him 
to choose. The jivatman is allowed with that much freedom 
and is free to choose the right or the wrong path according 
to his desire. There is no compulsion that he should choose 
some one of these two. This does not curtail the all time 
freedom of the lord. He approves and helps the jivatman 
to achieve what he chooses and the jivatman reaps the 
consequences of his actions. There is neither partiality nor 
cruelty on the part of the lord. It is the duty of the jivatman 
to resist temptation and make a stout effort to counter the 
forces of his past reminiscent - impression, and act in the 
proper way. 

In the concluding "Amshadhikarana" the relationship 
between paramatman and jivatman is determined. This is 
a very important section where the sutrakara gives his 
decided conclusion. The sutrakara uses the word "Amsha" 
or part to signify the jivatman. He has taken into account 
the unity texts that declare oneness of jivatman and 
Brahman, and the duality texts that declare difference and 
distinction between jivatman and paramatman. He has 
given primacy to both these kinds of texts and arrives at 

the conclusion that the jiva is an *3151’. The meaning of the 
term "Amsha" should be taken as that which will be in 
accordance with "nanatva" and "Ekatva". If oneness is 
posited, the other premise will be left out. 

If difference is asserted the declaration of oneness 
becomes left out. Ramanuja has done justice to both these 
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kinds of statements, by explaining the term "Amsha" as the 
or an aspect of attribution of visista vastu. The 
viseshana is a part of the Visista vastu. The visista vastu is 
Brahman that is the 'amshi'. The visheshana is the jivatman. 
He is the Amsha. Though they are together there is 
difference in their respective swaroopa and swabhava. Thus 
Ramanuja has explained the significance of the term 
"Amsha" making room for both "Ekatva" and "Nanatva". 
Though the "Amsha" and the "Amshi" are different and 
distinct, in their composite form, they form one integral 
whole. 

Second Chapter IV Pada 

This pada completes the entire picture of the effects 
that are produced by the supreme Brahman. There are 
eight adhikaranas in this pada comprising of ninteen sutras. 

In l yi«ijcHwfa'ht u i' the question discussed is whether 
the senseorgans are having origination or not ? The 
conclusion arrived at is that the sense organs also are 
created just as elements such as ether and others. The 
scriptures ordain that there was no other entity other than 
the atman prior to creation. 

In "Saptagatyadhikarana", it is determined whether the 
sense organs are seven or eleven. The seven indriyas are 
declared in the sruthis as moving out of the body along 
with the jivatman. Against this view the sutrakara declares 
that the sense organs are eleven on the basis of the 
scriptural statements. 

In "Prananutvadhikarana" the indriyas are determined 
to be atomic as it is declared in the scriptures that the 
Indriyas pass out of the body at the time of death. 
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In '«n^W»<iimoh^r, the essential nature of the Mukhya 
prana or the vital air is determined. It is neither mere air 
nor is it an effect of air. But it is to be known that it is a 
different state of vayu itself. The five fold function of vayu 
belongs to the one and same mukhyaprana. This 
mukhyaprana is helpful to the jivatman as it supprts the 
body and the sense organs of the jivatman. 

The atomic nature of this Mukhyaprana is determined 
in "^fcn g v iceufa«h<«r. The scripture ordains that the 
Mukhyaprana passes out of the body following the jivatman 
when he passes out of the body. 

In Jyothiradhyadhikarana, it is determined that the 
jivatman as well as the deities like Agni and others preside 
over the several sense organs only on account of the will of 
Paramatman. 

In "Indriyadhikarana" the topic that is discussed is 
whether all these entities called by the name "Prana" are 
indiryas or not. As they are all helpful to the jivatman it is 
claimed that all of them are indiryas. The conslusion is that 
the designatin of indriyas is oniy in respect of those that 
are other than the vital airs. 


In 



" the topic of discussion is 


whether the individual creation of the world into names 
and forms is done by Hiranyagarbha or the supreme 
Brahman. As the scripture determines that the formation 
of names and forms of individual creatures is made by him 
who made the tripartitie combination of tejas, Ap and 
Anna, the individual creation also is accomplished by 
paramatman alone, having the Hiranyagarbha as his body. 



Summaries of the adhikaranas 


395 


Thus in the second chapter the following factors have 
been deteremined. 

1. In the first pada all objections to the doctrine of 
Brahman as the cause of this universe are answered. 

2. The second pada refutes other doctrines of 
philosophy seeking to explain the world order. 

3. The third pada establishes that the elements are 
all produced by Supreme Brahman and the 
essential nature of the jivatman is ellucidated. 

4. The last pada affirms that Brahman alone is the 
cause of all creation in this universe. 
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3TOW: 



Srimukham 
?ft WKI'M'J) <=KcJl4 



After paying obeisance to the poorvacharyas this 
ashramam takes immense pleasure in admiring the 
outstanding achievements of Dr. N.S. Anantha Rangachar 
Swamy for his greatest remarkable and without a parallel 
contribution to Sri Visishtadwaitha philosophy. 

There are several master pieces of Dr. N.S. Anantha 
Rangachar Swamy the latest being the English rendering 
of Sri Vedanta deepa of Sri Bhagavad Ramanuja. Any book 
in English will be useful to the entire global community 
irrespective of the mother tongue of the readers. 



This book on Sri Vedanta deepa has been very 
elegantly brought out by Sri N.S. Anantha Rangachar 
Swamy. It is a pleasure for any reader to go through the 
book. The text of Sri Vedanta deepa has been printed in 
bold Sanskrit letters. The meaning of each sutra has been 
very lucidly explained by the author in English. Sri Vedanta 
Deepa is an abridged version of Sri Bhasya which is held in 
high esteem by every Sri Vaishnava. The name Sri Bhasya 
was conferred by Goddess Saraswathi Devi in Kashmir as 
this is the only Commentary on Brahmasutras of the Sage 
Badarayana which gives correct and appropriate 
interpretation to the upanishadic texts referred to in every 
sutra. 

For a complete understanding of Sri Bhasya, 
knowledge in Nyayasastra, Mimamsa sastra and also 
Vyakarana sastra are most essential. 

For Understanding Sri Vedanta deepa the above 
prerequisite is not necessary and a lay person who does not 
have any prior knowledge of philosophy (Vedanta) can 
understand this work and know the import of each and 
every brahmasutra and there by acquire knowledge of Sri 
Bhasya to a considerable extent. 

With the above inview Dr. N.S. Anantha Rangachar 
Swamy has beautifully translated each and every line of Sri 
Vedanta deepa in Sanskrit in to English. Clarity has been 
given top most priority while explaining every intricate 
topic. 

The English translation of the Upanishads by the same 
author won the universal acclamation as the best and this 
supplements this Vedanta deepa. So a person who goes 
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through the English translation of Upanishads and this 
Vedanta Deepa dioroughly can be called as "Poorna brahma 
Jnani", Srotriya or brahmanishta. 

The author's submission at the beginning of this work 
splendidly gives the doctrine of Ramanuja darsana in a nut 
shell. 

Right from the beginning the author is remarkably 
nurturing Sri Ramanuja darsana by his hundreds of works 
in Kannada and English. Whether it is a stotra or a 
prabandha translated in to Kannada or English, it is a 
nourishment of Sri Ramanuja darsana only. 

It has been a unique distinction of this Ashrama that 
his holiness Poundarikapuram Srimad Andavan who was 
an authority in every Sri Bhagavad Ramanuja's work and 
Sri Vedanta desika's work gave inspiration to four of the 
chief disciples to author Several books. 

The disciples are 

1. Shri A.V Gopalachariar Swamy whose commentaries 
on Stotras and philosophical works like Sri Vedanta 
Rakshamani vimarsa and Sutranugunya Siddhi 
vimarsa are well known. 

2. Shri Krishnathathachariar Swamy whose many works 
in Kannada arc very popular. 

3. Shri C.M. Vijayaraghavachariar Swamy whose 
elaborate commentaries to Srimad Rahasyatraya sara, 
Sri Vedanta Deepa, Stotra Ratna, Chathu Sloki etc. in 
kannada arc very famous and kannada knowing Sri 
Vaishnavitcs got very much benefitted. 
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4. Now it is Dr. N.S. Anantha Rangacharya whose deep 
Acharya bhakthi made his holiness Poundarikapuram 
Srimad Andavan to shower the blessings on him which 
gave him impetus to compose hundreds of works for 
the benefit of not only Sri Vaishnavas but also others. 

All the above works are monumental and will shine in 
this world for ever. The future generations who go through 
his books will acquire complete knowledge of our religion, 
philosophy and sampradaya and propagate the same to the 
further younger generations. 

This ashramam has immense pleasure in conferring 
the title "Ramanuja Darsana Poshaka" on Dr. N.S. Anantha 
Rangacharya for his inimitable and yeoman contribution to 
Srivaishnavism and particularly to Sri Desika Sampradaya. 


f^miRraJTWIIr^ tjirh jjvldl I 


ffaWKKUM Tijfa: II 



Author's Submission 

I am gland that I have been able to present this second 
volume of Vedantha Deepa with English Translation by the 
grace of the Divine. This is a companion volume to the 
earlier one which was published last year. In die previous 
volume the first two chapters of Vedanta Deepa with 
English translation and Summaries of Adhikaranas were 
presented. The remaining portion of the text is presented 
here along with the relevant translation and summaries. 

# * * * * 

The Third chapter of die Vedanta Sutras expounds 
the imperfections that afflict the transmigrating jivatman 
and enlightens one that he should get rid of those 
imperfections and liberate himself from the bondage of 
samsara by adopting the suitable spiritual means of Upasana 
or meditation upon the Supreme Brahman. There is no 
other way than gaining die grace of the lord through loving 
meditation upon him, for one's spiritual perfection. The 
glorious nature of the ever-compassionate paramatman 
who is devoid of even the taint of the slightest imperfection 
and at the same time who is a home of all perfections, is 
expounded in the Ubhaya linga pada i.e. the second pada of 
the third chapter. It is emphatically established here that 
there is no one more celebrated than the Supreme 
Paramatman who is to be attained by an aspirant dirough 
loving meditation. 

In the third pada of the third chapter which is a 
considerably long section, the significance of Upasana or 
meditation upon Brahman is oudined . Differences between 
different kinds of meditations, die auspicious qualities that 
are to be combined in meditating upon the Supreme 
Brahman and the various factors that are to be reflected 
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upon in meditation are expounded in great detail in this 
section. This bears testimony to the Supreme importance 
of Upasana. Throughout this section and also elsewhere it 
is only loving meditation upon Supreme Brahman that is 
emphasized. Throughout the body the sutras there is only 
the exposition of the glory of Saguna Brahman who is to 
be reflected upon with Supreme Love. 

The Fourth chapter is known as Phaladhyaya and deals 
with the passage of the liberated soul through the path of 
archiradi and the attainment of the unsurpassable infinite 
bliss of communion with Paramatman. The sutrakara 
discusses and determines three important, doctrines in this 
chapter as follows : 

1. The liberated self doesn't merge in Brahman but co¬ 
exists with him inseparably for all time to come. 

2. The liberated self reveals himself in his true nature of 
the eight qualities such as Apahatapapmatva and 
others in addition to the revelation of his true nature 
of being consciousness. 

3. The liberated self may be disembodied or embodied 
according to his will in the state of liberation. 

The Sutrakara has, according to the scriptural 
statements, established that the liberated self is ever sub¬ 
servient to the lord and is gaining equality with 
paramatman only in respect of enjoyment of bliss of 
communion with Brahman and that he is not related to the 
functions of creating the universe and so on. It is decided 
according to the authority of the scriptures that the 
liberated soul will never return to this world any more. 

# * * * * 

His holiness Sri Paravakotai Andavan of Srimath 



Paundarikapuram Srimath Aiidavan Asramam, Srirangam 
and His Holiness of Sri Rangapriya Maha Desikan have 
blessed me with their Srimukhams and benedictions and I 
am very grateful to them. I offer my most respectful 
pranamams at their holy feet. 

I am glad to record the support and assistance I have 
received in bringing out this publication. Sri T. 
Parthasarathi, Dr. Vasudeva, Sri D.S. Veeraraghavan, 
Sri Padmanabhan, Chi Srinivasa Rangan, Chi Narasimhan 
and Chi Raghu have lent financial support. Chi Narasimhan 
has assisted me in typing the script and in the correction of 
proofs. Sri G.N. Rama Prasand has assisted me in 
preparing the press copy and in proof correction. Sri Rama 
printing press have executed the work of printing 
excellently. I pray to the Lord to bless them all with all 
good. 

This work is devoutly offered at the holy feel of Lord 
Srinivasa. I hope and trust that this volume will be warmly 
received by all «^s. 


Bangalore 

20 - 1-2006 


N. S. Anantharangacharya 
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Vedanta Deepa 


3-1-1 


I 

- Tffa HmftMxh : - fM-MRMrhl fi-ctift I 

<5 rT: ? 3JTTf^TTWT«rr xr^l I f*H €11-rl ^Tw TT?J 
Trfn^cTTT^TT7T2nc>c<M^d^r?I2f: Hill 

The Jivatman goes out of this body enveloped 
with the subtle elements while going to another 
body as it is known thus from the questions and 
answers found in the context of the Panchagni 
Vidya. (3-1-1) 

While migrating to another body docs die individual self 
move out of the body being associated with the subde elements 
that are the cause of the body or not is die doubt. The prima 
facie view is that he moves out without being associated with 
the body; because the subde elements arc easily available in all 
those places where the individual self goes. 

The conclusion arrived at is as follows 

In the context of the Panchagni Vidya, the question 
posed is - “Do you know how waters oblated in the fifth 
oblation become signified by die word Purusha ? (Ch.Up.5- 
3-3) and the reply to this question is - “Thus waters 
oblated in the fifth fire like this assume the name of 
Purusha” (Ch.Up.5-9-1). It is understood from this that 
waters associated with die other subtle elements according 
to the tripartite combination that produce the body and 
associated with the individual self enter into the fires of the 
form of celestial region - Dyuloka, Parjanya, Prithivi, 
Purusha and in the fifth oblation, when they enter the fire 
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of the form of the woman they become namable by the 
name of Purusha. The meaning is that they assume the 
form of a Purusha. Therefore the individual self moves 
necessarily associated with the subtle elements. 

The meaning of the sutra is as follows :- cK'TKJ-lfcl’-rd'l 
- By the term ‘dtf’ the body which was indicated in the 
sutra - (VS.2-4-17) is referred to. The 

meaning of d<;*rK yfrlHTfl^ is in attaining a different body. 

TFfcl :! - The meaning is that the Jivatman 

moves being associated with the subtle elements. Why ? 

_ The meaning is that it is thus 
understood from the questions and answers that are found 
in the context of the Panchagni Vidya. 

If it is objected, ‘how it can be held that the term 
‘waters’ signify all elements when it is mentioned without 
any attribute die answer is given in the next sutra. 

^llrHchrcllTj (3-1-2) 

I 3TTT 

^TTfUchfsfldlM ^ 1 3PTT 

112 II 

But the association of all subtle elements with 
jiva happens on account of the fact that waters 
consist of the three elements. It is called as waters 
because of the predominance of water. (3-1-2) 

The term ‘But’ refutes the objection. Waters are of the 
nature of having the three elements on account of the 
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tripartite combination and they are called Waters on account 
of die predominance of the element of water. It is called 
water because water is predominant in the combination. 

TnuFFter (3-1-3) 

^rrfcT i ‘ ‘'d^rrf.TtPcT 

yiuHi^rsbrn^ yium-irsbiM-d Trf 3rwn 3^{rsFmf^” 

XT, ‘ ^EWgfrft f ^Ull f Dl 113II 

On account of the movement of the sense 
organs along with the Jivatman, the Jivatman 
transmigrates from one body to another body being 
associated with the subtle elements. (3-1-3) 

On account of diis reason also the Jivatman moves out 
of the body associated with the subde elements. It is 
known from die scriptures that the sense organs move 
along with the individual self as evidenced in the text - 
“When the Jivatman departs prana departs and follows 
him. All the sense organs depart and follow die departing 
prana” (Br.Up.4-4-2). As the sense organs have die body 
as their support or substrate, the body also should be 
understood to move with the Jivatman in die subde form. 
The Smruti also declares this as - “The Jivatman draws to 
itself the sense organs with die mind for the sixth that are 
stationed in the body” (Gita 15-7). 

^ (3-1-4) 

‘ ddlt-M cUd^fcT ^Tcf 






If it is said that this is not so, on account of 
the scriptural statement declaring the movements 
of the sense organs into Agni and others, we say it 
is not so, because of the fact that such a movement 
is of a secondary nature and nor primary. (3*1-4) 

If it is argued that die scriptural statement declaring 
die movement of the sense organs and others along with the 
jiva should be explained in some other way on account of the 
scriptural statement declaring that the sense organs such as 
speech and others merge in fire and others according to the 
scriptural statement, “When die organ of speech of the dead 
man is merged in fire, the prana merges in air, the eye in the 
Sun” (Br.Up.3-2-13), we reply it is not so; Because that 
statement is to be taken in a secondary sense. The term 
speech and others are signifying the deities presiding over 
speech and others. Speech and others are mentioned along 
with those that do not merge such as, “The hair on the body 
into herbs, the hair on the head into the trees” (Br.Up.3-2- 
13 ). Therefore, the sense organs and others move along with 
Jivatman being supported by the subde elements. 

Tretowuuftfa (3-1-5) 
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3 - 1-5 


3THT TT^ f| ^ngJTTs^'TtW^, aff^xim-d 
: | “^?8I 'JT?rr ''rauimigdldlM: 
^bNcMUl «raf^”fr?mf 

yf^dThe^: I 3TW: «<£I¥I^H 7TT 3TFT l«d^*l I “«^T 
WT3TTO:”^frf|«£J?r IIS II 

If it is said that the Jivatman does not move 
out of the body associated with the subtle elements 
on account of non-mention of waters in the first 
oblation that happens in the fire of Dyuloka, we 
say it is not so; because the waters themselves are 
mentioned by the term ‘Shradhha’. Only when taken 
thus the question and answers become compatible. 
(3-1-5) 

As waters are not mentioned in the first oblation i.e., 
the oblation into the fire of Dyuloka, it is not possible to 
say that waters move being associated with the other subde 
elements because, “In that fire of this nature the gods 
oblate faith” (Ch.Up.5-4-2), Shradhha or faith alone is 
known as being oblated. If it is said so, it is not so; because 
those waters alone are called by the term ‘Shradhha’ or 
faith, on account of the compatibility of the reply being in 
accordance with the question. The question was about the 
mode of waters being called by the name ‘Purusha’ as 
mentioned in the question, “Do you know how waters 
oblated in the fifth oblation become signified by the term 
Purusha ?” (Ch.Up.5-3-3). So the answer should be given 
to that alone. Therefore, those waters are verily mentioned 
by the term ‘Shradhha’. The scripture also describes 
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‘Shradhha’ as water in the statement “Shradhha indeed is 
water” (Tait.Samh.1-6-8-1). 

3Ttftcl: (3-1-6) 

“3TTTT: *Tcrf^r”, 

TtcT 1% ^ dcMfadrfil 

^3ffa: | 3TrT: 3TR3lf^oJxR^jffgFn^tTt«n^tT^5^ ;3 ^^ 

Mwcfllri 

- TfRW, “3T«I *T ^ ddftr^MIUrl t 

HTnTf^T«Rrf^’’ jrmrf ^Tf^FTfwi mAcimi* 

TfrRTTFrapI 3TPT ^ 

drti^Thl 'jfta I'cTi'oq^ 11611 

w*rf^r” ffit *j*ntedi Mdw '^yf^imuirci^oiun^ 

If it is said that the Jivatman does not move 
out being associated with waters as it is not stated 
so in the scriptures, we say it is not so; because it 
is being understood like that in respect of those 
who perform sacrifices and others. (3-1-6) 

It is declared by the scriptures that waters alone move 
to the Dyuloka and others, as the scriptural texts speak of 
water alone in statements like, “Waters become signified 
by Purusha” (Ch.Up.5-3-3), “Gods oblate faith in the fire 
of Dyuloka” (Ch.Up.5-4-2). So, the Jivatman associated 
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with them docs not move at all. Therefore, as the Jivatman 
is not mentioned in the question or in the answer, it is not 
possible to say that the Jivatman moves being associated 
with water. If it is argued thus, we say it is not so; On 
account of those who perform sacrifices being understood. 
For, further on in the same chapter it is said, “Now those 
who live in villages as householders and perform sacrifices, 
humanitarian deeds such as building water tanks etc., and 
give charities and others, they go to the deity of smoke” 
(Ch.Up.5-10-3). In these statements and other statements 
the attainment of Dyuloka and others by those who perform 
sacrifices and others and the mode of their return to this 
world from there is known. It is also recognised that they 
would become of the essence of the moon that is mentioned 
by the term water associated with the fire of the heavenly 
world or Dyuloka and therefore, here by the term ‘waters’, 
the Jivatman alone associated with waters is signified. 

If it is objected that as it is mentioned in the scriptures 
that the one who would go through the path of the smoke 
would be eaten up by the gods and as the Jiva is not 
eatable, the Jiva is not mentioned in the scriptural 
statement viz.,”From Akaasha they go to the world of 
moon. This is the King Soma of the gods and that is the 
food of gods and him the gods eat “ (Ch.Up.5-10-4), the 
reply is given in the next sutra. 

*nrf> (3-1-7) 

cnvi«dWl^lot|l<^rr41«f: I “tT 

| 3HlrHRld: 
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d^McMuj | 

‘ *TT?JT tr^cT ^cfRTW(’ ’ I 3TcfT '^rR^WUlRbclT^ 

T^frt II7II 

But the statement that he becomes the food of 
the gods is metaphorical because of their not 
knowing the self. The scripture declares thus. 
(3-1-7) 

The term ‘Vaa’ terminates the doubt. The statement 
of their being food as in the scripture, “The gods eat them 
up” (Ch.Up.5-10-4) is metaphorical. Those people who 
perform mere sacrifices and others and who do not know 
the self become a mere means of enjoyment for the gods. 
That is the meaning of that statement. Those who do not 
know the self worship with their sacrifices mere gods such 
as Indra and others, attain the gods and become means of 
enjoyment for the gods. The scripture declares, “He is like 
a beast for the gods” (Br.Up.1-4-10). Therefore the 
jivatman moves being necessarily enveloped by the subtle 
elements. 

ftfa cfflU 1 

chdM*llRlc»*ui*| 

( 3 - 1 -*) 

HMlfcdl TTcft ftcTcfaHt TTFJTFTt TJrT ^ 

I ^ TO: I H I 
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yfilMgUa •ffw “•STP^rFfT ^rfuT:” 

TTTJ^PTt ftctrft | ^T«J^5- 
tTTr^ TT^T T£cf cfiTf ufi Sr^, 3T^?nT: 

fT'Alfvl <£rT: ? ^gTJjfrT^TT^ - 

^wfdW4IMcH|U4^; “tTCT ^ TOufrETcTCUTT: ” ^TTf^: 



After the termination of the karma done before 
by experience the jivatman returns to this world 
with the residual karma that remains after 
experience. It is decided so according to the sruti 
and smruti. He returns by the path through which 
he went before and also through a different path. 
(3-1-8) 


The doubt here is whether the jivatman who went 
through the padi of smoke to the moon and while returning 
returns with residual karma or not ? The prima facie view 

is that he does not return with residual karma. - 
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means part of the karma which remains over and above 
the part that has been enjoyed. From the scriptures such 
as, “Dwelling there till the karma lasts” (Ch.Up.5-10-5), 
“Having attained the fruit of his karma” (Br.Up.4-4-6), it 
is understood that he undergoes the experience of the 
entirety of karma and so when he descends, he will not be 
having any residual karma. 

The conclusion arrived at is as follows:- 

The scripture ordaining that the jivatman would return 
after obtaining the end of the karma signifies the particular 
karma that tended to yield the results at that time. 
According to the scriptural statement, ‘Among the souls 
that have returned, the jivatmans whose conduct has been 
good here will shortly obtain birth such as a Brahmana, a 
Kshatriya or a Vysya. But those whose conduct is evil will 
be born in evil births such as the birth of a dog, a pig or 
the birth of a chandaala” (Ch.Up.5-10-7). It is ordained by 
the sruti that those whose karma is good obtain a good 
birth such as Brahmanas or the like, while those whose 
karma is bad are bom as low creatures like dogs, pigs and 
others. Therefore it is made out from this that those that 
descend from the soma loka are necessarily associated with 
residual karma. 

The meaning of the sutra is as follows :- 

- means at dte end of the karmas done 

earlier. - karma that remains over and above what 

has been experienced. The jivatman descends with residual 
karma. How is this known ? From the srutis and smrutis, 
“Those who are good in conduct..” etc. (Ch.Up.5-10-7), 
“Afterwards when a man returns, by virtue of a reminder 



12 


Vedanta Deepa 


3 - 1-9 


of his karma, birth in a good family, beauty of form and 
others” (Apasthambha 2-1, 2-3). tc 3^cT 3^^P’ - By the 
path by which he ascended or through a different path. 
They descend by the same route in a reverse order such as 
from the moon to the akasha or they descend by a different 
route such as through vayu, dhooma, abhra and others. 

xUUliRfd cwwilfaft: 

(3-1-9) 

“mufUl-eUUll:” 

q Tranrf 3rRRret^rftfrt 
cblwiffaPUMufl 

■q^; ipnnfiftlT*Hr5rT^ II9II 

If it is argued that Punya and Paapa are not 
mentioned here on account of the fact that birth 
and others are due to conduct or ‘charana’, we say 
it is not so; since ‘charana’ indicates those punyas 
and papas. Thus opines Kaarshnaajini. (3-1-9) 

As it is heard in the scriptures that good conduct that 
is prescribed in die smruthis happens to be the means of 
attainment of birth in the classes of Brahmins and others 
as evidenced in the phrase, “Those whose ‘charana’ or 
conduct is good” (Ch.Up.5-10-7), die one who descends 
from the Somaloka does not have residual karma. If it is 
argued thus, we say it is not so; on account of the fact diat 
the acharya Kaarshnaajini thinks that the term ‘charana’ 
verily indicates karma of the form of Punya and Paapa. It 
is so because of the fact that Punya karma alone is the 
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means for attainment of happiness. 

(3-1-10) 


U^vriJd 

tr^aTr^Tt^ - 31MKlQ$Tr^T^ ^3BT*R 

^d>iUi4ch4ui: | ^4*4^” 


If it is argued that ‘aachaara’ or conduct would 
become purposeless, in that case, we say it is not 
so; because of the fact that Punya karma has 
dependence on that (aachaara). (3-1-10) 

If it is contended that ‘aachaara’ or conduct ordained 
by the smruthis would be of litde avail, as it would serve 
no purpose, we say it is not so; because, Punya karma 
depends on ‘aachaara’. For the Punyakarma that are means 
to happiness and others, there is necessity of ‘aachaara’ or 
good conduct, “A man who does not observe 
Sandhyavandana is not pure and so unfit for all religious 
work” (Mun.2-103). Thus all Punyakarmas necessarily 
require the performance of ‘aachaara’. This is the view of 
Kaarshnaajini. 

^<£ddb<^ TT^fd ^ mzfr: (3-1-11) 


^ Tn=r *4u0 

ufclM l€lrl ; chuf'cuft”, <h4fal 3T%^: 

q c5$TUTT 'H<(R4*4j4 I jzfef ^chKlRlildH^, 
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I Tp^fct oq i cd^ T ^ I 

‘ 7Rfr#fZTf (’ $fdflgtf J^ llllll 

But it is the view of Baadari that the term 
‘charana’ signifies verily the Punya and Paapa alone. 
(3-1-11) 

The term ‘but’ is meant to terminate the earlier view. 
By the term ‘charana 1 in the statement “Those whose 
works are good, those whose works are bad” (Ch.Up.5- 
10-7) the karmas that are good or bad are verily signified. 
The meaning of the verb ‘aacharati’ in the statement 
“Punyam karmaacharati” is very well established in the 
primary sense in the performance of karma alone. When 
die primary meaning is possible it is not reasonable to 
adapt the secondary meaning. Thus opines Baadari. This 
view alone is die view diat is acceptable to the sutrakaara 
because the earlier view-points have been set aside by the 
word ‘tu 1 or But. The earlier view is turned down by the 
term, “Only good karma and bad karma”. But ‘aachaara’ 
or conduct is accepted as expounded in the earlier sutra 
(VS.3-1-10) mentioning that ‘aachaara 1 was required for 
performance of Punya or Paapa and so ‘aachaara’ would 
not be purposeless. 



3 lft«lRchlRu|wft| (3-1-12) 

faRdlcMUl yfdftu^dKdl: 


J I 1 r 40 -I fri 4T7PT- I fTTcf'rT ^frl 
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tjcj: tfST:, 

“3T«i^^ uiA $au{<? % ^uRuWhQ” 

^ S^lR-II Tl^imw ^u^4>4^rc<^ on ^ d*Rdl : 
MNcbufufi 1 M’ctfPl - ^ I 3 % xj” gxR 
^THTcBTfuri 4'4*1 *H ft <14*1 I ^T«f^ - 
3 iRyiRchiftuiwR xr - 3 ifnyiRcbiftuiwR - 
pn\c4R 3i^'cJdi mR-iwR xivjwmufw, t % 
xiifm^lc^i^yiiPi’’ ^ *jdURvRui *$cTR[ 111211 

trfl ^d^dthlRy^RRlKMfd: I 4rW- 


The ascent to the Chandraloka or the world of 
the moon is declared by scripture even in respect of 
those who do not perform sacrifices. (3-1-12) 

The doubt raised here is whether those who do not 
perform what is ordained but indulge in prohibited deeds, 
that means - those who are sinners, also go through the 
path of the smoke (Dhoomaadi) and attaining the moon 
later descend or not ? The prima facie view is that they 
return to this world after necessarily reaching the moon, 
on account of the scripture which contains a statement that 
all people go to the moon without any difference, as 
evidenced in, “All who depart from this world go to the 
moon alone” (Kau. Up. 1-2). 

The conclusion that is arrived at is as follows:-The 
scriptural statement, that all who depart from this world 
go to the moon signifies that all those who perform Punya 
lcarmas attain the moon. It is known from the srutis that. 
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die movement through the path of the Dhooma is the 
result of performance of Punya karmas and so the sinners 
who do not perform Punya karmas do not go by that path, 
as evidenced in the scriptural statement, “Now those who 
live in villages as house holders and perform sacrifices, 
humanitarian deeds and give ‘daana’ or charity go to the 
deity' of smoke” (Ch.Up.5-10-3). 

The meaning of die sutra is - - 

means even for those sinners who do not perform 
sacrifices, humanitarian deeds and ‘<*H l - there is the 
attainment of moon as it is known from the scriptures, 
“Those who depart from this world they all go to the 
moon” (Kau.Up.1-2). 

If it is so, then those who perform good works and 
those who perform evil deeds will equally go to the moon 
as known from the sruti. The next sutra negates this. 

(3-1-13) 

3T3ET oqiqrfqfd I - ^ftyiRchlffufl 

graniteii ? 
d^lfrld^dl^ - trrftqrf “3clWd 

II12II 

But, for others there is ascent to Chandra loka 
and descent from Chandra loka only after 
experiencing punishment in ‘Samyamana’ Such a 
course is declared in the sruti. (3-1-13) 
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The term ‘But’ terminates the doubt. For those who 
do not perform sacrifices and others, there is ascent to the 
moon and descent from the moon after experiencing 
punishment in ‘‘Samyamana’, i.e., the command of Yama or 
the god of death in the kingdom of Yama. If it is asked 
how it is possible so, the answer is that it is known thus 
from the sruti that points out the attainment of the 
kingdom of Yama for sinners, “The son of Vivasvaan, the 
gathering place of men” (Rv.Sam.10-14-1). 

wQ (3-1-14) 

^ ^TTf^T foe*” ^frT 

II1411 

The smruthi text also declares so. (3-1-14) 

“O respected one, all these people come under the 
sway of Yama” (Vishnu.Pu,3-7-5). (Say Parashara and 
others) 

3(3-1-15) 

MNcwJuii 1115II 

TO WWfrimfft : I cTaTTW - 

Moreover, seven worlds are mentioned in the 
smruthi, to which the sinners go. (3-1-15) 

In the smruthi texts, seven hells called ‘Rourava’ are 
mentioned to which evil doers go. 

If it is asked how there is the attainment of the 
abode of Yama for those who go to the seven worlds 
mentioned above, the sutrakaara savs in the next sutra - 
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ddlft (3-1-16) 

jimi^3rf^Tty ; i 3mhftiiiR 

XTjgTT^ - c^rR ^HT: I 111611 

MIH - 

There is no contradiction on account of the 
activity of Yama even there. (3-1-16) 

Even in those seven worlds such as ‘Rourava’ and 
others, as there is the activity of Yama, there is no 
contradiction. It is on account of the command of Yama 
that they reach those worlds. 

Therefore even those who do not perform sacrifices 
and so on there will be ascent to the moon and descent 
from the moon after having gone to die world of Yama 
and there having undergone punishment. 

If this conclusion is drawn, the next sutra 
dismisses that. 


f^!*4uhr<fd g y^idrcll^ (3-1-17) 


rj^lcd: I ^ xt wRUlRdl 

*jgiRdi xrfttr ^ 

«hd'cdl^ I ^lf2R»ra T l«R rlrq^J^lI ? ffw SJ^dcdl^ 


- Slchdrdu^ 1 fcmich*Rf| 1% JJehc^ flrmwrci'l 

dfd&4 “ttst f^if 7m 

Samuel ^sf%hrnRi4«raf^” “3m ?t ^4 ut4 
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tT i mftwi 

1117 II 



*TOU|imgdldm: ^Mdd^ ^ 

^SRWIeHIll^ tTT^na^WT^^Ir^TT Trf^RWf^ 

^K»1W d^MtHMdVdA-'Mlcflrdl^4<WI^ - 

But, it is declared that ‘Archiraadi’ and 
‘Dhoomaadi’ are the results of meditation or 
‘Vidya’ and ‘Karma* or sacrificial deeds, because it 
is thus expounded in the context. Therefore those 
who do not perform sacrificial deeds and so on, do 
not ascend to the moon. 3-1-17 

The term ‘But’ sets aside the view mentioned above. 
For those who commit evil deeds, attainment of Brahman 
through ‘Archiraadi’ or attainment of the world of moon 
through ‘Dhoomaadi’ does not happen because they are the 
results of‘Vidya’ and ‘Karma’. If it is asked how they are 
known as the results of Vidya and Karma, we say that it is 
thus known from the context. The two paths are expounded 
as the fruit of Vidya and Karma that are die leading topics 
in that context, “Those who know thus and those who live 
in the forest meditating upon Brahman with faith and 
austerities attain die path of Agni or Archis” (Ch.Up.5-10- 
1), “Those who live in villages as house holders and 
perform sacrifices, humanitarian deeds and give charity’ and 
so on, attain die path of Dhoomaadi” (Ch.Up.5-10-3). For 
sinners, as there is non-attainment of Brahman on account 
of the absence of meditation, even the attainment of the 
moon docs not happen as they arc bereft of Piuiya karmas. 
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As it is known from the text, “In the fifth oblation 
waters come to be called as Purusha” (Ch.Up.5-9-1) even 
for evil doers it is only through going to the moon that 
embodiment would be possible, it is to be necessarily 
admitted that going to the moon applies to evil doers also. 
If it is argued like this, the next sutra answers to this 
objection. 

(3-1-18) 


3rirra^, “arshnrt: trsrbf rnrffrrrf^ 

Sfcrf^T vdWW 

^c^TTlfHSJdUII^ 7TRI trarTT^r^TT^^r^ 

1118 II 


There is no requirement for the fifth oblation 
in the case of the third place, as it is thus known 
from the sruti. 3-1-18 


Mere evil doers form the third place. There is no 
requirement of the fifth oblation for origination of a body 
in respect of the third place. It is dius known from the 
srutis. For the question, “Who is it, who does not attain 
the Dyuloka” implied in the statement ‘Do you know why 
that world never becomes full ?” (Ch.Up.5-3-3), the answer 
given is, “On the other hand, those small creatures who do 
not go through cither of these two ways are continuously 
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returning, of whom it can be said by the words ‘Be born 
and die’, this is the third place. Therefore die other world 
does not become filled up” (Ch.Up.5-10-8). It is dius heard 
from the sruti that there is non-attainment of Dyuloka for 
the third place. So there is non-requirement of the fifth 
oblation in respect of the diird place. 

(3-1-19) 

ftlKril^sfo xl 1119 II 

It is moreover recorded thus in the world. 
(3-1-19) 

Moreover the sruti states that in the formation of 
bodies of some meritorious persons like Draupadi and 
others, there was no dependence upon the fifth oblation. 

dVidM (3-1-20) 

oAvniPi 

1120 II 

As it is thus perceived in the sruti also there 
may be the formation of body independent of the 
fifth oblation. (3-1-20) 
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Even in the sruti it is known that in the origination of 
the body of some people there is no need of the fifth 
oblation as evidenced in the text, “There are only three 
origins for all beings other than ‘Sath\ They are born of 
eggs, born of creatures or born of seeds.”(Ch. Up.6-3-1). 
In respect of those that are born of sweat and from the 
seeds there is no need of the fifth oblation. 

In the text quoted there is only reference to those that 
are born of eggs, those that are born of living beings and 
those that are born of seeds and there is no reference to 
the creatures born of sweat. To this doubt the next sutra 
answers. 

^cftayi«4ici(ta: wtewrczr (3-1-21) 

“3TPI^5T 

WtoEJ - 3TcRta: - Fin? I 3TtT: 

%cMmq*4uii ||21 II 

The third term viz. ‘Udbhijja’ are born of seeds 
includes that which is born of sweat. (3-1-21) 

Among the three kinds of origin viz. those that are 
born of eggs, those that are born of living beings and diose 
that are born of seeds, the third i.e., ‘Udbhijja’ includes that 
which is born of sweat. On account of all this there is no 
possibility of an ascent to die moon and descent from the 
moon in respect of mere evil doers. 

drWmioilluftbMMTi: (3-1-22) 
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xRFTCT yiHW Mr^cK^ythK 31IHIdrl, 

^xrddmcbi^michmi&i^ ^TRpf?m *rdf% ^ 
SJrdTSIJ srafiT 3TO ^rdT ifclt *rafa iftft ydtfft’ ’ 

^frT 3T^raJTmf^«rra: 1% ^dH^dlf^Mdri, 
^IchlVIlRviOird^, TcT drUl^diyfrlRfa B^HT: I 
3TT^T^nf^7TftTr^rfrT \cf: TT^T:, 
fTlmM'MNd^ | rf* i% d^JUrdAcft^ | <l^l*<Hg- 
34iehivnRym1 ^g^^i^dmidi^ dcHi^dwRftd i 
^ig^:Tsrr^WRT 1% ^tmf^iOuc*^ i ^snsfaj- 
Tnwr^iodmRi: 3TT^rrmf^^prnri%:, wr?t: - 
^s^r^sH^dmidlyMTl: 1122II 

^ dcFdmioillMrrijR|tMU|f( 

When the jivatmas descend from the moon they 
attain similarity of being with ether and others; 
because that is reasonable. (3-1-22) 

The mode of descent of one from the world of the 
moon that was attained by him through the path of the 
smoke or ‘Dhoomadi’, is ordained in the sruti as follows: 
“They return again that way as they came up to Akasha. 
From Akasha they go to Vayu and then become Dhooma. 
And from Dhooma they become Abhra. Having become 
the Abhra, they become the cloud and fall upon the earth 
in the form of rain” (Ch.Up.5-10-5, 6). The doubt that 
arises here is whether the souls assume the form of Akasha 
and odiers just like the bodies of gods, humans and others 
or whedier they enter into similarity of being with those. 
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The prima facie view is - they attain truly bodies like 
Akasha and others just like the soul in the state of 
‘Shraddha’ becomes the moon. There the body alone is 
evidently mentioned. 

The conclusion on the other hand is that the souls 
attain the state of similarity with Akasha and others as 
there is the absence of the experiences of pleasure and pain 
in attaining the form of Akasha and others. It is for the 
purpose of experience of happiness and sorrow that there 
is attainment of bodies like Soma and others. 


The meaning of the sutra is - The souls that descend 
from the moon attain the state of similarity with Akasha 
and others. ‘ZJpapatthehe J - on account of the reason of the 
absence of the experience of ‘Sukha’ and ‘Dukha’. 


(3-1-23) 

frrsf^, adlfddM ^ TOFT: | 

dlfdPcAulft I - TtTT? 

f^T JIHdcMH TRT: alddtflrd IcblVIlfc 

difdRii 1 

1123 II 

The jivatman descending from the moon will 
not stay very long in ether and others on account of 
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the special statement that passing out of the grain 
or the like would be very difficult. (3-1-23) 

While descending from the moon through ether, air, 
smoke, Abhra, cloud, rain and so on, does the jivatman 
stay there not very long ? Or, is there no rule defining the 
time ? This is the doubt. 


The prima facie view is that there is no rule to define 
the time; because, there is no particular statement that he 
does not stay long there. 

The conclusion is as follows:- Later on when the soul 
assumes the form of rice and others, there is a statement 
that passing out of that stage there will be long delay as 
known from the text, “It is certainly very difficult and takes 
a long time to come out of the position of seeds” (Ch.Up.5- 
10-6). Therefore it points out that passing out of the earlier 
stages there will be no delay as a special mention is made 
that there will be a long delay in respect of rice, grain and 
the like. So the descending soul does not stay very long in 
ether and others uptill he attains the state of rice, corn and 
others. The sutra also stands explained by this. 

(3-1-24) 


vificu MflUti 

^ ffal ^ 4dl-0: 
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TT7FT: | cRHT^ (f) 'fftrFRt 

^TTOnT TT^ -q% : | - 5 /l^llR^^^^rT 

ch4i^^M i ^ic<un^s0^ i ^v^Min^ 1 “mh^” 

-ji d rj h 14 rj 1 r< <4)1^ 1 ^Tpwrf^?ifft*rP^ ft 

‘Timf^Rwr: ...- ^t^jxj^un.•’ ^ 

■ynmwTf ^TTf VgKt 1 ^nsfctj - - 

3T^sbqrrfafH ^1 <uk 1 i ^tt: ? 

- 3TT^T?rrft«rra^ %'^c^ffrrf^ 

^ncnfacMMiq; 4>4f-lftl<?4miftr<l«f: 1124II 


The descending soul assumes mere contact with 
rice, corn and others that are animated by other 
souls; because the statement is as in the previous 
cases of ether and others. (3-1-24) 

The scripture declares that the souls descending from 
the moon are born as rice, corn and others as evidenced in 
the text, “Becoming the cloud, falls upon die earth in the 
form of the rain and those jivatmans are born as rice, corn, 
plants, trees, sesamum and beans” (Ch.Up.5-10-6). The 
doubt here is - arc they themselves born with those plants 
and others as their bodies, or do they cling to plants and 
others animated by odier souls that have plants and others 
as bodies. 


The prima facie view is that they are born having 
plants and others as their bodies as mentioned in the 
scripture expressedly as, “They are born”. The conclusion 
on the other hand is diis - there is only mere contact with 
rice, corn and odiers that are the bodies of other souls as 
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there is no mention of any particular karmas that are the 
causes of getting birth as rice, corn and others. The 
statement of origination such as ‘they are born’ is secondary. 
In the case of getting bodies of Brahmanas and others, 
there is an express statement viz., “Those whose conduct 
has been good will shortly get birth as a Brahmana; Those 
whose conduct has been evil will be born in evil birth” 
(Ch.Up.5-10-7). It is clear from this that the karma of the 
form of Punya and Plaapa is the cause of good or bad births. 
The meaning of the sutra is - ‘Anyaadhishthite’ - In rice, 
corn and others animated by other souls, they have only 
contact. Why ? As there is a statement of assuming the 
form of mere rice and corn as mentioned earlier in respect 
of the form of ether and others. The meaning is there is no 
statement mentioning their karma as the cause of such 
origination. 

^ (3-1-25) 


%trq;-tT*nf*r ifd < h T f 

^nf^:||25ll 


If it is argued that karmas like sacrifices and 
others are impure or unholy, we say it is not so, on 
the ground of scriptures. (3-1-25) 
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Though, in the sruti, there is no mention of the karma 
that is the cause of being born as rice and corn and the like 
in respect of souls descending from die moon but yet, the 
sacrificial works such as ‘Ishta’ and ‘Agneeshomeeya’ and 
others arc implying injury done by them and so are really 
impure. That will be the cause of being born as rice, corn 
and others that are impure on account of that kind of injury 

If it is argued like this, we refute that it is not so; 
because the scripture declares that as non-injury. It is 
known from the scriptures that the killing of the sacrifical 
animals makes them to go up to the heavenly world as 
declared in the text, “The animal killed at the sacrifice 
assumes a golden body and ascends to the higher heavenly 
world” (Ait.Vr. 7-4), “Thou does not die; you will not be 
injured” (Taitr.3-7-9-2). 



(3-1-26) 


frTSI I sflglI13 

II26II 


After that, the soul who has assumed the 
likeness of the form of rice, corn and the like will 
gain conjunction with the purusha who performs 
the act of generating the semen. (3-1-26) 

On account of this reason the descending souls will 
have contact with rice, corn and the like. It is further stated 
in the scriptures that there is conjunction with those who 
generate sprinkling the semen as evidenced in the text. 
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“Whoever the person may be that eats the food and begets 
the off-spring that being i.e. the soul that is descending 
from die moon, becomes that” (Ch.Up.5-10-6). Here it is 
well known from the scripture that there is only 
conjunction widi the purusha. In the same way, even in the 
earlier cases there is only the souls becoming the plant like 
this. 


(3-1-27) 

'4) ft Ml if: TT£U^c||cUlg<fl VlAiillft:, 

I TTcT: 3TT^ 34l*l¥llft^ ddcH¥<^ 

tlN44rilRl!J|41: 1127 II 

From the womb (Yoni), die descending soul gets 
a body. (3-1-27) 

Only after having reached the womb (Yoni), for the 
descending soul there is attainment of a body as there alone 
will happen the experience of joy and sorrow. Therefore, 
previous to that the soul reaches ether and others only by 
entering into conjunction with them. This is die idea 
implied here. 


^rf|i|fHIU||^ft| 3TCPT: ^TT^: 
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3T2I 

(3-2-1) 

whhRi^ - * ‘^T cf^ T^IT ^ TWl^TT 

sraf^r, 3i«i w^fydbii-f ^m^i, “3ro 

^VIWI: ^P<U^: U4*&: ^T f| ^?rf’’ I f% 

WT sifcr TTc*, 3tT LHHIcAfa TOHT: I 
WM^i) ^T«TRT^, “*T 1% ^rf” ^ TT TTcT 

IKT^ld; '^OdfMlf^ UrllU£rMcci JJ'dmfddlcHfiftdfaft 

fT TTcJ T^ ; Xf^T: | TT^RTCJ-TjftcJFI 

Wmitecfcuft *j«K<ttTKli 

q Ucdfl|;rMHI^Ul tP^ndJ^N^ | 3Tcf: WT^ 

TTcf flch^di^Ml'i'M^lfcm^l^ drlr^MHI^UIl^lo^l^ 
ddrchlrtN^MI^WMI^ara^^iTffr | T^T^-^FR^- 
^ipunpaif^fg: WH£¥II f>dl I <J*T: ? 3TTf? 

The creation of objects seen in the dream state 
is effected by the jivatman; for the scriptures say 
so. (3-2-1) 

As regards the dream state the scripture says, “There 
are no chariots in that state, no horses, no paths. Then he 
creates the chariots, the horses and the paths” (Br.Up.4-3- 
10). Continuing further the same scripture says, “In that 
state of dream there are no ponds, tanks or rivers, But he 
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creates the ponds, tanks and rivers, for he is the creator” 
(Br.Up.4-3-10). The doubt here is whether the creator of 
objects of the dream state is jivatman aJone or Paramatman. 
As die jivatman, the seer of the dream is in contiguity, he 
alone is referred to here as - “He is the creator”. As it is 
known from the teaching of Prajapathi, even the jivatman 
has the quality of true will and so he alone is the creator. 
This is the prima facie view. 

Against this view, the conclusion is as follows:- It is 
not compatible to posit the creation of objects in the dream 
merely on account of the fact of true will of the jivatman as 
the attribute of true will of the jiva, though natural to him, 
is clouded or hidden on account of the will of the Supreme 
Paramatman during the state of migration. Therefore die 
Supreme Self alone creates the objects in die state of dream 
that are not experienced by all other persons but 
experienced by only such and such persons lasting for such 
and such a time in respect of those persons alone. 

The meaning of the sutra is as follows:- - means 
in the dream state. The creation of chariot and others that 
are mentioned in the sruti are effected by the individual 
'self who is the witness of the dream. Why ? Because, the 
scripture declares, “He is the creator” which refers to the 
jivatman alone who is mentioned in die context. 

(3-2-2) 

inr^cr f^nrfrTR wrTTRT*r«rbrrq; 

VIlRsHlssftat, ehlljebW 

ftftfmui:” | 3 TZ eh|U4HH<Tqi 

I I 3T^ 1%, *’ 
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“ vid l ffl : l »i .’’ ffrt 

fcfcnfrh 11211 

In some branches of the scriptures, the jivatman 
is declared as the creator. And, sons and so on are 
also declared by the term ‘Kaama\ (3-2-2) 

And the followers of some branches of the Veda state 
in their text that the jiva alone is thus die creator of the 
objects of the dream, as evidenced in the text, “The purusha 
keeps awake while others are asleep creating through his 
will the desired thing, one after the other” (Kat.Up.2-2-8). 
That which is signified by the term ‘Kaama’ in this mantra 
are verily sons and so on that are objects of desire. The 
word ‘Cha’ or ‘and’ in the sutra is meant for asserting the 
same. Because it is mentioned there, by the term ‘kaama’ 
in the mantra, “Ask for all kaamas” signifies clearly the 
several objects diat are mentioned as ‘kaama’, “choose sons 
and grand-sons living a hundred years”(Kat.Up.l-l-23). 

(3-2-3) 

; 3rfv 73ft?R -Trzrd tR^wr^*rcrrf^nr*i 

fTRfTTTtiT? - “u TJ&'J WPTfrf” 
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“trfwsrhRT: <r^ TTf^frT 

gr^MshMlMMgK^ : Wl^rRTTOUy<0^: I 

^crf” ^xT 113 II 

Wmifa4> Ur*HI§r'1r«*lfteh^, ^BSJ 

^T fil ' g q vHfa ^rMIV I ^cW I ^ I 

The creation of objects in die dream state is 
most wonderful and is effected by the Supreme Self 
himself; because die fact of true will of the jivatman 
is not fully manifested in the state of migradon or 
‘Samsaara’. (3-2-3) 

The word ‘But’ terminates die objection. The host of 
objects of the dream state is not effected by the jivatman 
but it is merely wonderful creation of the Supreme Lord. 
The objects of the dream state, that are most wonderful, 
that last for such and such period, that arc experienced by 
such and such individuals and that are not objects of 
experience for all other persons - are created by the 
Supreme Ishwara. It is not compatible for the jivatman to 
become the creator of such objects by his mere will on 
account of the fact that the qualities of‘Satyasankalpa’ and 
others are not fully manifested in the state of‘Samsaara’ or 
migration. The text, “The purusha creating, through his 
willing the desired objects” (Kat.Up.2-2-8) declares the 
Supreme Self alone as die creator on account of the fact of 
the uniformity of the introduction and the conclusion, such 
as, “He keeps awake when all others are asleep”, “All 
worlds are contained in it, none can transcend that” 
(Kat.Up.2-2-8), that ordain the extra-ordinary characteristic 
of the Supreme Self. And also on account of the same truth 
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expounded in the statement, “He is the creator” (Br.Up.4- 
3-10), the Supreme Self alone is declared as the creator. 

If die attributes of true will and the like are natural to 
the jivatman, why does it not manifest itself always ? To 
this, the next sutra replies. 

cTtft «Rlfcm44l 
(3-2-4) 


Vl£lftc|crd4: I 

ww i foh $dimi«ra*n f^rri%rrq^ 

;eTrft ^*jjcin44l - cTcT: 3ITT- 

sfidUI, TOfcm441-tUmift«ft 

-STRUTS 3TT^T7T 3T 1 I in* 

^dl'Mdlfd” 

11411 


fdftyMUchK*ll^ - 


But the natural essential nature of the jivatman 
is hidden and not manifested owing to the will of 
the Supreme Self; for, is it not on account of His 
will do bondage and liberation of the jivatman 
happen ? (3-2-4) 

The word ‘But’ terminates the objection aside. The 
natural and essential nature of the jivatman is clouded on 
account of the will of die Supreme Self on account of the 
offenses or sins committed by him due to the beginninglcss 
stream of karma. On account of the true will of 
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Paramatman alone there happens bondage or otherwise to 
the jivatman. c tTd:’ - means on account of the will alone of 
the Supreme Self. ‘3TC3T - means to this jivatman; 

SjRjfttpfcfp- means bondage and liberation happen as 
known from die scriptures such as, “If there were not diis 
infinite bliss, who would indeed inhale or exhale ? This alone 
causes bliss” (Tai.Up.2-7-1), “Attaining the Supreme Light, 
die jivatman manifests in his true nature” (Ch.Up.8-12-2). 

The mode of the obscuration of the true nature of die 
atman is mentioned in the next sutra. 

TTtsft (3-2-5) 

fcU)*rafrT I cn?ic<0 

I oil^ffSTcTST 1 

Mriddil^ 115 II 

The obscuration of the essential nature of 
jivatman results also from the association with the 
body. (3-2-5) 

‘So api’ - means that obscuration of the true nature 
of the jivatman happens also on account of the association 
with the body. The term ‘or’ points out ‘vikalpa’ or choice. 
The choice here is well founded. At the time of creation 
on account of the association with matter which 
transforms into the form of bodies such as gods, human 
beings and the like. Or at the time of ‘pralaya’ or total 
dissolution, it happens on account of its connection with 
non-sentient matter which has assumed an exceedingly 
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subtle state and which is not articulated into the division 
of names and forms. 

rf (3-2-6) 

fcTST WIHI TWZzft q '^TcT: *3P=T: 

^ ehiwj^ 

fTsPT Tcp^ TTV^rcl I TPjf^ THT 

WhW’, “3m fJMlK-dH,” 

I 'jOdy^M^dr^ 1% 

3T«lf^^^T ttl^ci I 3TtT: ^IMMlHSlf^TT 

TTcC&El 116 II 

The fact that dream is suggestive of the coming 
good or bad is known from the scripture; the 
experts in the science of dreams declare thus. 
(3-2-6) 

On account of this reason also the things seen in the 
dreams such as chariots and others are not produced by 
the will of die jivatman; because it is known from scriptural 
texts that dreams arc prophetic of good or ill that would 
happen in future, “If a man engaged in kaamya karma sees 
a woman in his dreams, he should know that his karma is 
well performed and will be fruitful” (Ch.Up.5-2-8). The 
experts in the science of dream declare the same in 
statements like, “If one sees in his dreams a dark 
complexioned person with dark teeth” (Ait.Aranyaka.3-2- 
4). This kind of prophetic quality cannot happen if they arc 
caused by the will of jivatman. If these were caused by his 
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own will, the dreamer would create only such things that 
would indicate good fortune and would have seen such 
things. Therefore the creator of the objects seen in dreams 
is die Supreme Self alone. 

■^fd {HrtAufecMUIH 

deleft d^tUlcUft ^ (3-2-7) 

dT^J: xT I %4dT 

fachrM:, T <T U^xxW Wfm: I fechrM d$T: 

- “3TTg TJTTf STdft’, “dlfa: JJrdd^ ^dfd 
‘TTTT TTt^T ddT '««4srt STdfd” ^frT Wmif 
| TT^Fd^ - yiUKls^dN4&dd/«b'l4^d 
Tr^raf^ trrfardTdT^^f^dTcrt t ijdi 
THpddt ^TT^: | dd tRff*«TFfr4 W, 'dd: 
TTiyi^^I I - dd'MId: Wdmid:; 

T£jfofTcd4: I TJ^frr: xT ; xjchl<|^ ^Odfrl 

xf; dx^ : - ddWT ^fawded^: I d%Jd -Ul4d 
U^xc|4l ^dFd ^cdftlJJId: 117 II 

The absence of dream takes place in the ‘Nadis’ 
or veins and in the atman according to the scriptural 
statement. (3-2-7) 

It is known from the scriptures that the ‘Nadis’ (or 
veins), the Turitat’ or the pericardium and Brahman are 
the places of deep sleep or ‘Sushupti’. The doubt here is 
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whether these arc optional or whether all of them are to 
be taken together as the place of deep sleep. 

The prima facie view is that they are optional as all 
the three are known to be independent of others as 
evidenced in the scriptures, “Then he enters into diese 
nerves” (Ch.Up.8-6-3), “He moves towards the 
pericardium and enters into the heart and rests there” 
(Br.Up.2-1-19), “Then he unites with the Supreme 
Principle called ‘Sath’” (Ch.Up.8-6-1). 

The conclusion on the other hand is this - when 
different alternative functions are possible of being 
combined just as the combination of the mansion, the couch 
and die bed, it is not proper to assume an option which 
implies the sublation of the alternatives and therefore it is 
reasonable to combine all the three. There, Brahman is in 
the place of the bed as Brahman is the immediate resting 
place of the jivatman in ‘Sushupti’. 

The meaning of the sutra is as follows:- L c1<THM:’ - means 
the absence of dream, in other words it means deep sleep. 
The deep sleep takes place in the ‘naadis’ or veins and in 
die atman. By the term ‘Cha’ or ‘and’ in die sutra, it implies 

that it takes place in the pericardium also. c rR^ - As it 
is known from the scriptures that all the three are the 
places of the ‘Sushupti’. The meaning is, according to the 
reasons mentioned above, the combination of all the three 
as the place of ‘Sushupti’ is reasonable. 

3T?T: (3-2-8) 

3TWR^-^PtT: “^T 3TFTRT 

q Wl ^ 118 II 
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Therefore it is declared that there is awaking 
from that Brahman. (3-2-8) 

On account of this fact that Brahman alone is the 
direct place of deep sleep, the sruthi declaring the 
awakening from Brahman becomes compatible. The 
scripture declares, “Having come from the ‘Sath’, they do 
not know they came from the ‘Sath’” (Ch.Up.6-10-2). 


TTTTcJ 



(3-2-9) 


fefi ifimfir, TT c(T 

I UdTMlfafdfdljTbHl sT^lf&T 

Unti\ TT^T: I d£l*1Hmi^ 

\^TTT*J ^S^ftrfrT 

' rT ^7? WTSift "^T 'an” §r*iK^T, 
“d^«5fc)Pd rT^T ’nerf^n” 

f^OTRsf^TTSI V T^HrTBtftftt <li£bd: I ^ rTTCT^ 
VI <4 Ici Pi «£rf> :, 3Tft cR|U|ch 

^'fawraKlfTTOTO ^TTTSTRT: 

Tra^ni'Ulfd'afd i 11911 


But, on account of the inevitability of the 
experience of karma, and the remembrance of the 
fact that he is the same that had gone to deep sleep, 
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and the scriptural statement that the c Sushupta 
alone wakes up* and from the injunction relating to 
final release, it becomes decided that the same 
person wakes up from ‘Sushupti’. (3-2-9) 

The doubt here is whether the same person who had 
gone to deep sleep rises again at the time of wakening or 
whether there is no rule as he or any other person would 
wake up. 

The prima facie view is that there is no rule as to the 
same person getting up from ‘Sushupti’; because as the 
person in deep sleep is freed from all limiting adjuncts and 
as he unites himself with Brahman and in that way he is 
not different from one who is released and as there 
happens to be no connection with his previous body. 

The conclusion is that the same person awakes from 
‘Sushupti’on account of the fact that he himself has to 
experience the results of the karmas done by him earlier, 
as he will not be having the realisation of the knowledge of 
Brahman and also on account of the fact that he recognises 
himself as, “I am the same person who was in ‘Sushupti’” 
and also on account of the scriptural statement beginning 
with, “Whatever these creatures are here whether a tiger 
or lion and die like” and concluding with, “Whatever they 
were before, they become again” (Ch.Up.6-10-3) and also 
on account of the fact that the command of the scriptures 
enjoining certain means of spiritual discipline for the sake 
of final liberation. 

The person who goes to ‘Sushupti’ is not freed from 
the connection with the body, die sense organs and the like. 
But on account of refreshing himself from the fatigue 
caused by the functioning of the body and sense organs, he 
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unites with the Brahman and having refreshed wakes up 
from Brahman for functioning again. The sutra also stands 
explained by this. 





hP^ni^ (3-2-10) 



WTT^SlfnTT^, TcT muiAAfa TT7PI: I 
*f<U|A^1cr 3T^T: I 
lUUlWltffwfdftfri 


TnwRnif^rnrf^r: 1 1 3mmf^ 

ficJottimO'-HA: MikKia<4f8rr 1 jm<-iiuii, 

3nr^Trt^^rd^ ^nyiuiiffdr<4ic|iiA: ^Rtidf^cr 
chknRi^ ^H^TcHdv^iTxi ^ M<uilAld dUvlMi-tuunTn^ 

^qf%frrWTT?I% moil 


When a person is in the state of swooning, as 
it is different from the dream state or the waking 
state, he is in the state of half-death. (3-2-10) 

The doubt here is whether the state of swoon is 
different from the state of death or whether it is death alone. 
The prima facie view is that it is death alone as there is 
cessation of the function of all sense organs and die prana. 

The conclusion is that the state of swooning consists 
in reaching half of what leads to death. On account of die 
fact that die presence of die subtle prana is noticed there is 
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difference in the characteristics. The meaning of the sutra 
is as follows:- - means in the swooning person. The 

state of such a person is half way to death. Why ? 

- as that state is different from die other states. It is not 
the state of wakefulness because there is the cessation of 
the totality of functions of prana and others. Nor it is the 
state of death; because it is noticed that there is the 
existence of the subtle prana on account of the different 
characteristics noticed. As it is seen that some swooning 
persons comeback to the state of life later, it is not death. 
So, as it is different from both the states, it is understood 
that it is reaching half what leads to death. 


<4 foo# I Rl^fUTT^ 

^ WRcftsfo TTcfo 1% (3-2-11) 
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Refill ft d£lUI:, 

^TT: T3>T:, % TTMdPi ; ^TrT: ? 

Hjidl, ■^TfT: ^sT 9ffttT*|frn£ 





min 


Even on account of the place in which 
the Supreme Brahman resides such as the earth, 
atman and others, there is not even a taint of 
imperfection to the Supreme Brahman, for is it not 
declared in the sruti and the smruthi that Brahman 
has the two-fold characteristics of being opposed 
to all faults and possessing all auspicious 
qualities ? (3-2-11) 


The doubt here is whether the defects and 
imperfections that happen in consequence of the different 
states such as the waking state and odiers happen to the 
Supreme Brahman also who is the internal self of the 
jivatman just as they happen to the individual self Or not. 


The prima facie view is that all imperfections happen 
to the Supreme Brahman also as in the case of die jivatman 
as it is stated in die scriptures that Brahman abides within 
the soul in all states as evidenced in the statements, “He 
who abides in Prithivi”, “He who abides in the eye”, “He 
who abides in the semen” (Br.Up.3-7-3,4,23) and others. 
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And also as it is certainly making unclean even when one 
voluntarily gets immersed in blood and pus and the like. 

The conclusion on the other hand is that diere is no 
taint of any imperfection or defect for the Supreme 
Brahman even though it is abiding in ever)' other entity as 
the inner-self as it is known from the scriptural statements 
of the sruti and the smruthis such as, “Free from evil, free 
from old age” (Ch.Up.8-1-5), “Without any defilement, 
widiout any taint”, “Of true desire, of true will” (Ch.Up.8- 
1-5), “Who is omniscient and who is aware of all aspects 
of all entities” (Mun.Up.2-2-7), “He who knows me as 
unborn, beginningless and the Supreme Lord of all worlds” 
(Gita.10-3), “He is the highest of the high, no pain or other 
imperfections affect him, the Lord of all high or low” 
(Vish.Pur.6-5-85), that signify that he is characterized by 
the two kinds of characteristics viz.,opposed to the taint of 
all imperfections and possessing omniscience and the 
characteristics of true will. But he enjoys the bliss of the 
sport of ruling over all other entities as the internal self. 

The meaning of the sutra is - ‘•T HU-M' - the 

defects that were declared as related to the jivatman who is 
abiding in different bodies do not happen to the Supreme 
Brahman though he is abiding as the inner controller in 
entities such as the earth, the atman and the like. Why ? As 
he is characterized bv the two-fold characteristics 
everywhere. The term "Hi’ is signifying the cause, on 
account of die reason that everywhere in the srutis and the 
smruthis Brahman is known to be possessing the two-fold 
characteristics of the form of being opposed to all 
imperfections and qualified by all auspicious qualities. 
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(3-2-12) 

31 SIT ^cT< 


14(fillip, ^T^hrf^Trcn 

^Tr^-MfrlMdUl^, 
3idixHi^-^ym«jr^<x<c<xHi^ 1 ‘ ^ 1 0 <m ’ ’ 

^|R^, “t^ 7T 3ITcmSnTOfan|<T:” ^cSFrniffanfr f| 

RilRdRlr^H. 1 3TrT: yifUFIMf^I7%sftr wt^ ff 
^T: 1112 II 


If it is said that the association of imperfections 
happens to die Supreme Brahman on account of the 
connection with bodies like the bodies of gods and 
others, we say it is not so; because with reference 
to each the scripture says that there is no 
imperfection. (3-2-12) 

Though the jivatman by his nature is characterised by 
the characteristics of being free from evil and other 
characteristics, all the defects mentioned above relate to 
him on account of his connection with the body of gods 
and others having different states. In the same way, even 
for Supreme Brahman, those defects will happen on 
account of die different states owing to die connection with 
bodies as mentioned in, “For whom die earth is the bodv” 
(Br.Up.3-7-3). If it is argued thus, we say it is not so; 
because with reference to each, die text says that there is 
not that. That means on account of the statement that diere 
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is no association with defect. In the statements like, “For 
whom the earth is the body” (Br.Up.3-7-3), it is declared 
further, “That is your self the inner ruler, the immortal 
one” (Br.Up.3-7-3), and by this the non-dcfilcment of the 
internal ruler is declared. For the jivatman on the other 
hand it is declared that his essential nature is hidden or 
clouded on account of the will of the Lord. Therefore, even 
though there is connection with the body, these defects do 
not happen to the Supreme Brahman. 

(3-2-13) 


XT 

% VIlRsH: -gqilrf fUslIdl 

3rfirEn^ftf^” ^ ii 






i TTFT 



Those that follow some branches of the veda 
read like this in their branches. (3-2-13) 


Though die jivatman and Paramatman are residing in 
the same body as the atman, it is declared that there is 
connection with the defects for the jivatman and the 
contrariness of that, i.c, non-connection widi those defects 
in respect of the other viz., Paramatman. Thus the 
followers of some branch of veda read in their texts of the 
scripture as follows:- “The two birds (jivatman and 
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Paramatman) having similar qualities and moving together 
cling to the same tree. Of these two, one eats the fruit of 
karma that is ripe and the other shines out even without 
eating” (Mun.Up.3-1-1). 

In respect of bodies such as human and others, for the 
jivatman, possessing a body itself happens to be the cause 
of being dominated by karma signified by the 
corresponding name and form. If diat is not different in 
the case of Paramatman also, how could it be said that 
Paramatman is not the cxpcrienccr of the fruit of karma 
on account of not being dominated by karma at all ? To 
dais objection the answer is given in the next sutra. 

rTrjniMcclld (3-2-14) 


<J>rT: ? 

ftcjfji TIP rTFTEtSfft I 

Trftrn”, ‘‘-?irTrssFm^Tffrq;.... 
3TTc*TTTERTft “3T^T: sfkZ: ^llfdl ^RFTT 

“3TTcKT7ft ^ 

rl^l” I W 1114 II 


"TTc^T yc^l^chW^Mdl W?T0T 

317? - 

Is not that Brahman as if having no form at 
all; because it is having primacy, being the principal 
ruler ( nirvaahaka) (3-2-14) 

Though in the bodies of the humans and the like. 
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Brahman is connected with various such bodies, it is as if 
all together devoid of form. Why? Because it is the prime 
agent i.e., it is ordaining all functions. It is for the purpose 
of ordaining the jivatman to experience the fruits of karma 
by making it possess a form and name that the supreme 
Brahman resides in the respective bodies, being connected 
with those bodies. It is verily declared in the scriptures - “ 
For whom the earth is the body; for whom die atman is 
the body., who rules over the atman from within” (Br. Up. 
3-7-7 to 26), “The all self, the ruler of all people who has 
entered within” (Tait.Aaranyaka.3-11-2), “The ether 
(Brahman) is the accomplisher of names and forms. That 
which is without these two (name and form) is Brahman” 
(Ch. Up. 8-14-1). Therefore, the supreme Brahman is 
characterized by the two characteristics. 

Brahman is declared as constituted by ‘prakasha’ or 
light, as described by the shruti - “Satyam, Jnanam and 
Anandiam (or True, knowledge and Infinite)” ( Tait. Up. 
2-1-1). When it is so, how can it be maintained that 
Brahman possesses the two fold characteristics. The answer 
to this objection is given in the next sutra. 

(3-2-15) 

“h ?v 3rerr?rt 

“WOT 

1115 II 

For the sake of not being devoid of meaning in 
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respect of statements ordaining qualities it should 
be admitted that Brahman possesses qualities like 
omniscience and others just like consisting of 
‘prakasha’ or light. (3-2-15) 

Just as light is admitted as the essential nature of 
Brahman, as the scriptural statement “True, Knowledge 
..”(Tait. Up. 2-1-1) is not being devoid of meaning, in the 
same way as the scriptural statements such as, “He who is 
omniscient and who is aware of all aspects of those 
entities” (Mun.Up. 1-1-9), “The supreme power of the 
Lord is revealed as many fold” ( Svc.Up. 6-8) - arc not 
devoid of meaning, it is understood that being 
characterized by auspicious qualities is also the essential 
nature of Brahman. Therefore, Brahman is characterized 
by the two characteristics. 

d'MWH, (3-2-16) 

* qTTTff ’ ’ $frl TTcRT snipjfi ^TR 

1116 II 

The scriptural statement “True, knowledge” etc. 
declares only so much, as this consciousness is the 
essential nature of Brahman. But it does not deny 
other qualities. (3-2-16) 

Moreover the text “True, knowledge” teaches that 
much as it is the essential nature of Brahman. But it does 
not negate the fact of being characterized by auspicious 
qualities. 
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^rr«fr 3rf^ ( 3 - 2 - 17 ) 

^fafrT xf ^'<l<-dc||cK|i|un 
^^runjvrichird xr, ttt^t f^r?i 

“difl%H|U|i WT Tf^ 7T ^ddldi WT3J 

iwftxi, mn^mild xT^% 

“3T? £cHfH 3imrT: 3T*R: 1I^W«IT I 
TTrT: WITF^” '^rf^ 1117 II 

The host of vedanta texts reveal these two 
characteristics of Brahman and even in die smruthi 
texts it is declared thus. (3-2-17) 

The whole body of the statements of the Upanishads 
clearly declare the fact of Brahman being free from all 
imperfections and also being the home of all auspicious 
qualities like, “Who is partless, without actions, tranquil, 
who is without any defect, who is without taint” (Sve.Up.6- 
19), “May we know him who is the highest Lord, being 
the greatest of the Lords, who is the highest deity among 
the deities” (Sve.Up.6-7) . The smruthis also declare as, 
“He who knows me as unborn and without a beginning, 
who is the Supreme Lord of all the worlds” (Gita 10-3), “ 
I am the cause of origination and likewise destruction of 
the entire world. There is no entity' which is higher than 
Me” (Gita 7-67). Thus UbhayaLingatva of Paramatman is 
declared. 

3TcT TTcT xi)iWI (3-2-18) 

^Trft <dfiiuf) P<LdPlRslrtdlMr<d*vfl[|U|^UHc»><r^d 
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oq i f^ gTRcTtsffr 

^WSHETOcT: 3TrT TTcf ?TR% xT f^T^, 

“34l*IVlA<+) i% qSTT Udlft^ I tTOIrflcb) 

C 1118II 


For that very reason die simile of the reflection 
of the svm in water and die like are given in reladon 
to Him. (3-2-18) 

Because Brahman possesses the two fold 
characteristics of being opposed to all that is defiling and 
being a home of all auspicious qualities, even the taint of 
defects does not happen to Him though abiding in many- 
fold places like die earth and others. On account of this 
very reason, in the shaastras comparison to the sun 
reflected in water and the like is given to Him, “Just as the 
one ether becomes distinct in pots and other things, in the 
same way the one self exists in many places, just like the 
sun in several sheets of water”(Yajnyavalkya smruti.3-144). 


3J4^cTdU^U||^TT rTCITroP^ (3-2-19) 


rT^Rcrf^Trf TT^lTSIcT $lcl ^TTSIT 9<HlrMI 

trfsicqidl | “q : ^f«joqf frla^^fqoin 31^R:” 
WTT«ffT: ; 3Tcft q - *T 

T: tKMIrMH:, WTT«idRqdrc|l^ 1119 II 


Because diere is no apprehension of Brahman 
in earth and odiers just as there is apprehension of 
sun in water, there is no such state of tilings of 
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being untouched by the defects of the places where 
He exists. (3-2-19) 

The word “but” indicates an objection. As it is not 
apprehended in water. As die sun is not stationed in water 
but he is grasped by illusion as if he is stationed there, the 
Paramatman is not apprehended in earth and others like 
that. He is apprehended as stationed there in reality as 
known from the text, “He who is abiding in prithivi and he 
who is widiin the prithivi “(Br. Up. 3-7-3). Therefore there 
is no such real parallelism. As Paramataman is in reality 
abiding, there is no absence of the taint of defects to Him 
caused by that as in the case of the sun. 

(3-2-20) 


rT^TSTfcTT^ - d^ldWRrT: dr54*Jrh 

r^’ ’ $ id fem A »>«* c< d *11 ebT^T*^, 

tftwi MKliJ, “craTSSrfcfit ^ 
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“3TSTRT 3TT^ft ^iRdl 

^T; 1 ^T: - 

To undergo increase or decrease on account of 
His being within earth and others is not true of 
Him. It is so, because both the illustrative examples 
are appropriate and there arc similar examples that 
are seen in this world. (3-2-20) 

The objection raised in the previous sutra is cleared in 
this sutra. Though Paramatman is abiding in earth and 
other places that arc dissimilar, as He is abiding within 
them, the imperfections such as increase or decrease and 
the like that are on account of those different entities, are 
negated by the example of the sun who appears as if he is 
in the water. How is it known that it is only this much? It 
is verily so on account of the appropriateness of both 
illustrations. It is understood thus on account of the 
appropriateness of both these illustrations. As pointed out 
in the statement, “Just as the one ether which exists in 
different pots and other things becomes distinct” 
(Yajnyavalkya smruti 3-44), the ether which is abiding in 
different objects like pots and pails is not affected by the 
imperfections of the pots and the like though actually 
abiding in them, and as pointed out in the statement, “As 
the sun is reflected in the sheets of water” (Yajnyavalkya 
smruti 3-44), the sun who is not really abiding in water 
and so is not affected by the imperfections of water - the 
appropriateness of both these illustrations arc taken into 
account and the conclusion is drawn as - “In the same way 
the one Paramataman is abiding in many entities”. By this 
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conclusion, it is made out that what is intended here is the 
termination of the participation of Brahman’s part in 
increase or decrease due to its abiding widiin die respective 
entities. Even in other instances seen in diis world though 
there is not total similarity in all aspects between the 
illustrated examples and the objects related to them in 
examples like “Bramhacharin is like the lion”, the examples 
are given because of similarity in regard to a particular part 
intended there. 

It may be doubted here thus - Brahman is mere 
existence which is devoid of all this universe and it is not of 
the essential nature of possessing the double characteristics 
as stated above, because die forms of Brahman constituting 
the corporeal (murtha) and non-corporeal (amurtha) diat 
were introduced earlier are negated by the further 
statement, “ Then this teaching. Not so. Not so” 
(Br.Up.2-3 6). 

This doubt is answered in the next sutra. 


ST^dlcIrrci 1% TTcff sTcftfd xt 

(3-2-21) 

ftfd I cTTcf d^JUll ^ ifjf rTTT{rfer” 
ymuiituiy^idw 3itcr 

yfi^rlldTreci 1% q 

Ufclqiad frUef: I <TWt ddlft ^tyfrfTT^ 

xf ^TcRnjfar:, ^rTWf^frT 
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I 3T2J TPTAA flrMW BcJlfAfA I 3TTUTT t 

TTr?T ^MlAt) 44 f*n{” ^fA | AfA 

§ll^-a ; ^OldsTlr^K ^T §i*tftc<42f: I 

“■h^w ^fA^graft^rmifcm; i 
‘ ‘3nwr t BcA A^tA^ Ucd'H^ ’ ffA I 
^nTMfn^xJ^fvffOcilrMM: THW[: I A 1% fdddll> 

^^TTracA* TTrJTq; | AmftSiaN TTr^ | A fA 

^rfjjpT^Tt^T vkMcM: | d<*UI«I dlFcfift ^MlAM 
TTt^ ; ^H«^-c|fAchlW^M^IcbUfi4|U4A^I^ I 3TrT: 
ymu i krH i yqild^^M^ «lgraft HdfytfynSIHehHdAt 
d^ii^ ^rrfA y*uf^^MlMAvn^i, “3?«ntT 3 tt^tA 
AfAAfA ’ ’ ^fA Hchrgr<feHi ^grai: yfAfAetra 112111 


^ ^ ^F^rT: TIT^^TJT fAfA^tW^TTTA^ iJirA; 

ddfAftrb 'UT^TT yAWlMH “AfAAfA” ^fA 

fAfA^Trf 5rMHi5 - 


Does not the text verily deny the previously 
declared that-much-ness? Later on, the text declares the 
qualities of Brahman more than what was declared 
before. (3-2-21) 

The term “Hi” indicates the cause or reason. As the 
negation of what was taught here alone as the two forms 
of Brahman that were not known from any other means of 
valid knowledge as related to the gross and subtle forms of 
the universe through the statement of the scripture, “There 
are two forms of Brahman the corporeal or murtha and 
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the non-corporeal or the amurtha” (Br.Up. 2-3-1) is not 
possible, die shruti denies verily “that muchness” that was 
declared of Brahman.. Therefore in the statement, “ Now 
dierefore the instruction about die ParamaPurusha is “Na 
iti na iti” - i.e. “Not this much only, Not this much only”, 
it is declared diat Brahman is not only that much which 
was propounded earlier. This is the meaning of the 
statement - “tato braveethi cha bhuyaha”. ‘Tataha’ - means 
more than what was declared earlier. The remaining part 
of the statement viz., “There is nothing higher than him 
who has been declared by die term “ iti na iti” i.e. not this 
much only. Therefore the name of that Brahman is the 
unchanging among the unchanging. Praanaaha i.e., the 
individual souls are unchanging. He is the unchanging 
among them” (Br.Up.2-3-6) declares more than what was 
declared earlier. There is nothing other than that Brahman 
which was declared as “iti na iti”. The meaning of the 
statement is diat there is verily no odier entity which is 
more celebrated in the essential nature or qualities than 
that Supreme Brahman. “The unchanging of the 
unchanging”- (Satyasya Satyam) is the name of Brahman. 
The explanation of this is, “ the pranas arc unchanging, 
this is unchanging among them”. The jivatmans are called 
by the name “Praanaaha” because Praanaas accompany 
them. The jivatmans arc the true or unchanging because 
they arc not originated like ether and others that are 
originated. This highest self is the true or unchanging of 
those jivatmans. The jivatmans arc verily born on account 
of the association with die body in accordance with their 
karma. This highest self is the true of those jivatmans 
because even that kind of association with the body does 
not happen to this and even the modification of the form 
of contractions and expansions of knowledge is impossible 
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of this. Therefore even after teaching that universe of the 
two forms corporeal and non-corporeal characterize 
Brahman, which is not the object of any other means of 
valid knowledge, the shruti teaches again the particular 
kind of characterization by the statement, “Now then the 
instruction is - Not this much and not this much” 
(Br.Up.2-3-6). The meaning of the statement is that the 
limit which was taught of Brahman earlier is negated. This 
is the meaning. 

It may be objected here like this: In fact by perception, 
the indeterminate existence only (nirvishesha sanmatram) 
is grasped. Anything more than that appearing due to 
illusion, having a particular determinate form is negated 
by the sruti by the statement, “ Not this not this”. The 
next sutra refutes this objection. 

dcJoUTbUI* (3-2-22) 

^FTT: UmuiMtlU^lririi - 

-^1T cbdlfd SJHIuIh oiiTtiH ; tWT 3IT? 1% ^jf^: 
- ^iRehl 1122II 

That Brahman is not manifested by any other 
pramana or means of valid knowledge. For, the 
scripture declares thus. (3-2-22) 

The fact of Brahman being not known from any other 
means of valid knowledge is firmly stated here, “tat” means 
that Brahman is not manifested by any other means of valid 
knowledge. The sruti declares verily thus - “ His form does 
not stand for being perceived” (Katha. Up. 2-6-9) 
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'STt^I^HMI'KTT^ (3-2-23) 


3lf^T- W«R licflMWUlrl; W*R fn^Sftfr^rF 
«T3TTq;, I -iMIVH^driflui^H faRT 

H^Lkwra ^ ^F^rwrow^ i “Trwrm 
3ra^pfr wWi ^ ^ i ^ 

cd^T:”, 4 TH? W rtMtii »T »T xI^mi .... ^e»rm 

rcHr^<4| WT:” I 3IcT: ^Hlft WUtdl 



W&U\: 


“t 


^iRdiy^UI: MchUd^M^K *h£%|4h, “^fdW’ ^fd 

^rfdiwr?t; f^Rj y^iidWM 1123 ll 


In meditation of the form of loving devotion, 
He becomes realized according to the shrutis or 
scriptures and smrutis. (3-2-23) 

Moreover the intuition of Brahman takes place in 
meditation. “Samraadhanam” means devotional worship 
having the characteristic of excessive love towards the 
Lord. It is understood from the shrutis and smrutis that 
the Supreme Paramatman cannot be realized by any means 
other than pleasing Him through the form of loving 
meditation. This scriptures and smrutis ordain as follows : 
- “This paramatman cannot be gained through mere 
hnanana’ or rumination, nor through much hearing. He is 
attainable by that individual self whom the Paramatman 
chooses” (Mun. Up. 3-2-3), “Neither by the Vedas, nor by 
austerity, nor by gifts, nor by sacrifice, but only by exclusive 
devotion I am capable of being known” (Gita 11-53, 54). 
Therefore the glory of the universe which is taught as die 
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characteristic (prakara) of Brahman by the scriptures as, 
“Two are the forms of Brahman” (Br.Up. 2-3-1) is not 
negated by the statement “Not this much not this much”, 
as the form of Brahman is not manifested by any means of 
right knowledge. But what is negated here is mere that- 
much-ness which was propagated in the context. 

ychi^nR c(tsii3v1w 4 ychiyisr 
(3-2-24) 


■?tTsr snjnjft i 

Trsarnr^, 

^TTT^yiiwiLiJ^^Iwi Slrfka, “d^dcM^d^ shf^dfil^d: 
3rfrT^^ 3R Tgt&”, “3TT 

3 ^ 1^112411 


The illumination of the vivid perception of 
Brahman happens in the repetition of the action of 
devotion. Just as the illumination of the essential 
nature of Jnana, Ananda and other attributes, there 
is non-difference in the illumination of the fact of 
Brahman being characterized by the universe of the 
form of murtha and amurtha. (3-2-24) 

On account of this reason also, the glory of being 
qualified by the universe is the essential form of Brahman, 
just like the essential attributes of Jnana and Ananda. For 
sages such as Vamadeva and others, the illumination of die 
vivid realization of Brahman happened on account of 
continuous repetition of loving devotion towards the Lord. 



3 - 2-26 


Third Chapter 


61 


In their realization, just like the illumination and others 
i.e. just like the realization of knowledge, bliss and others 
it is known without any difference the realization of the 
glory of the universe also. As evidenced in the text, “ Seeing 
the rishi Vamadeva understood, I am Manu and the sun 
and the Kaksheevan” (Br.Up. 1-4-10). 

7T2TT 1% (3-2-25) 

chrqimipHlulH | 

112511 

Therefore Brmahan is characterized by infinite 
auspicious qualities. So it is established that 
Brahman is verily qualified by the two 
characteristics (ubhaya lingam). (3-2-25) 

Therefore it is proved that Brahman is distinguished 
by infinite auspicious qualities. As such Brahman verily 
possesses the two fold characteristics. 

(3-2-26) 

^r-uiRnluRauPci 

«j4^J4csMrc4 f% qfhmm^cffa, Trf 

^^nnrf^rs^frr an«J 

«l rci Afrf : i 
f'q^rct MMrlA 
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MRuWd 3RHT: ItraT' 

ftcfaj: xr^T: | “3UrA^<* 

‘VghN *1^” ffrT 

«4?|<^c||'B&|rc|oi|M<^|<g|tI: I ^f 

T^TTg^ ^Tg: ^if^cMcarfrfi 

C||rlehJ^l«^Tf^T^A H t) I 3Ttffr 'jflci*<)'cf I 

d^faylquir^dlfa^djsfa s^iVIr^faft <1^1^: I 


*$l WIRUt | 31%: ^Ugrt'MIcll^cl^ 
d^W^M^^rlxlj^lJllcifSrR^ ; cfrT: ? HMIr3«hrcft 
1126 II 


On account of the two fold designation that 
the non-sentient principle is different from 
Brahman and likewise non-different from it, the 
non-sentient principle is a particular state of 
Brahman itself just like the snake and its coils. 
(3-2-26) 

The non-scnticnt entity is taught as a form of 
Brahman in the scriptural statement, “Indeed there are two 
forms of Brahman” (Br.Up. 2-3-1). The doubt arises here 
as follows:- Whether this form of Brahman is on account 
of the modification of the essential nature of Brahman 
resulting in the form of the non-sentient entity or whether 
it is so because both the Supreme Brahman and the non- 
sentient entity belong to the same class or whether it is on 
account being an attribute of Brahman by virtue of its being 
the body of Brahman, just like the jivatman. 

The first prima-facie view is that Brahman alone 
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undergoes modification in the form of the non-sentient 
entity for the justification of die teaching of the two fold 
designation that it is different and non-different from 
Brahman. As in die case stated above, the fact of Brahman 
being free from all imperfections would be harmed and so 
the second prima-facie view points out that as both of them 
belong to the same class, the non-sentient is said to be a 
form of Brahman. If it is taken like diis there would happen 
contradiction to the declaration that the essential nature of 
Brahman itself is designated by all terms as mentioned in 
the text, “All this is the atman” (Ch.Up.7-5-2), “All diis is 
Brahman”(Br.Up. 2-5-1). The same individual cow is not 
named by words signifying different terms such as the 
“broken-horned cow”, “the hornless cow”, “the full-horned 
cow” etc. Therefore as in the case of the jivatman, by 
virtue of being die body of Brahman and as an attribute of 
Brahman, the non-sentient entity is a part of Brahman 
(Amsha’). This is the conclusion. The meaning of the sutra 
is as follows:- 

The word “tu” is used to emphasize. The essential 
form of Brahman alone is existing in the form of die non- 
sentient entity just as die state of coils of the snake. Why? 
Because of the two fold designation that the non-sentient 
is one with Brahman and also different from Brahman. 


UchWIWraST 'tWUkclIdL (3-2-27) 

1127 II 


Or it maybe like the luminosity and the light 
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which is its source; because both of them belong to 
the same genus of light. (3-2-27) 

The word “or” is meant to eliminate the other two 
alternatives. Just as the luminosity or prakasha and the 
source or the aashraya of that are both different and at the 
same time non-different, as both of them belong to the 
same class of tejas or light, the non-sentient Entity and 
Brahman are different and non-different as they belong to 
the same class. 


(3-2-28) 

c|T?T^: I TJcfo ‘ 

“TOTOlftclTj, ^cr IR:” 









< ‘ < ^ * r - * i i < < n * 

3TTrfra5[ ^TqPR[ , 




“m rcfldtUI f^T fdtUlM 

1128 11 

Or else in the same manner as tire relationship 
between the jivatman and Paramatman was declared 
before, the relationship between the universe of 
non-sentient matter and Brahman should be stated. 
(3-2-28) 

The term “or” is meant for setting aside the two 
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.alternatives mentioned, “purvavath” - as it was declared 
earlier for justifications of both kinds of declarations in the 
sutras, “the jivatman is a part or amsha of Paramatman on 
account of declaration of difference and otherwise” (VS.2- 
3-42) and “the jiva is a part of Paramatman as in the case 
of light and so on, the Paramatman is not of that nature as 
the jivatman” (VS 2-3-45) for establishing that Brahman 
is free from all imperfections and just like luminosity, 
genus, quality and body, as the jivatman is an inseparable 
attribute of the Brahman, it was declared that he is an 
‘amsha’ of Brahman. By the same analogy, the non-sentient 
entity also is an inseparable attribute of Brahman. Even by 
the terms signifying the non-sentient entity, Brahman alone 
characterized by the non-sentient entity is signified. Thus 
the reasonableness of the declaration of non-difference such 
as “ all this is the atman” (Ch.Up.7-5-2), “All this is 
Brahman”(Br.Up. 2-5-1) becomes justified. 

For reminding the difference in svaroopa and svabhava 
of the attribute and to that to which the attribute belongs 
or visheshana and visheshya, the declaration 6f the 
visheshana and visheshya by statement of difference is also 
reasonable. The fact of Brahman being free from ^11 
imperfections is preserved as evidenced in the statement, 
“The avidya is perishable, vidya is on the other hand 
immortality. He who rules over vidya and avidya is different 
“(Sve.Up. 5-1). 

(3-2-29) 

B cfT •TTFl 



66 


t 


Vedanta Deepa 


3 - 2-30 



On account of the fact that the properties of 
the non-sentient are negated of Brahman, the 
relationship of the amsha and the amshi in only 
through the relationship of die attribute and the 
object that is qualified by it. (3-2-29) 

On account of die fact that the properties of non- 
sentient matter are denied of Brahman as evidenced in the 
texts such as, “This is that great unborn self, undecaying, 
undying”(Br. Up. 4-4-25), “By the old at - of the body that 
does not agc”(Ch.Up.8-l-5), “It is i, .i-aging, non-dying”, 
the relationship of the amshn-amshi bhava or the 
relationship of the part and the whole is only through the 
relationship of the distinguishing attribute and the thing 
distinguished (visheshana-visheshya sambhandha) 






(3-2-30) 


‘wt CTT SUlfV MHbrM^lfchKUIrim 

RRgldt dtUUlhft TT^ 

TOHI: I TO: I “3T«I U 3TTfm 

* *T^cT tftcerf ’ ’ 
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tkih fcjTJTr^ ^TJPnTS^Trd? H14-rOIr! 

Wccdf^OTcdiTWr^ W^XJdK dlfad I 
“TJTT c^^TTRm^^ni” ffrT 
UcJrilcbW£<«Mf«|£d: I “l^T ifcj cftcdf” ^ diHftfa 
‘^FrT TRfrT’ ^fa^d yifacMH: | “WWTT^TO” 


$c^*| Moduli ISTT cTT^m*?: ... 
TT^:” '^frra^TITRT^f: I TT'ddfrT TllilftfadfAllfa 
dd^fa<^d4^ffadrc||^yM^ I “3T^dFta ” ffw 
w*iifa yinch^^d, “•g^h? 
fr^TTfa^: I “cTcft frdfa, 

Tjrfjj” d Mwmg; 3rfa^ “ffad 

fafarcrnfa^c^^fa TFd: ■fcRr^'S^TTni” $fcl 

Tcf yfruiin d6Ncic:dMimrircifi'dcciM«-<j«-«4 xii<4 84 rd 


ddd ^UT ^6^1 TT^fa” Ucft4|lriKrc| 

IFTR^T^TPI Mircimicj ^ yfaill^I, ddt %dt: ddrTTcft 
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- ‘ V-dmTS ^T:” fr*m**T 
“3RTtST^^ rT«rrf% fcS^H” 
3lfrTmf^rnf^f^^^TTT^ ^ ^ TT0|T?*nrf -cTTTcTT^T: 

WTf^m: tRufa <J^T: ? 

| oJJTWcn?#^ 1130II 

There is something more celebrated than 
Brahman on account of the declaration of bridge, 
measure, connection and difference. (3-2-30) 

The doubt raised here is whether there is some reality 
higher than the Supreme Brahman which is designated as 
the cause of the origination and others of this universe as 
evidenced in the text, “ From whom all these beings are 
born” (Tait.Up. 3-1) or whether there is no other entity 
higher than diat Supreme Brahman. The prima facie view 
is that there is higher reality than that Supreme Brahman. 
It is understood that there is something higher than the 
Supreme Brahman as the text declares, “That self is a bank 
or bridge”(Ch.Up. 8-4-1), and points out the Self as a bank 
or bridge and it is taught also that it is to be crossed over 
as the text declares, “Crossing this bridge” (Ch.Up. 8-4- 
2). As there are declarations such as, “Brahman has four 
quarters” (Ch.Up. 3-8-2), “Brahman is of sixteen parts” 
(Pras.Up. 6-1) that point out the limited nature of 
Brahman, suggest the existence of something else which is 
unlimited. The declaration that, “This Brahman is the 
bridge of the immortal” (Mun.Up.2-2-5), suggests that 
there is something higher dian this that is to be attained 
on account of die connection of the object of attainment 
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and the means of that attainment. There are texts like, “By 
tins Purusha this whole universe is filled” (Sve.Up. 3-9). 
“What is higher than that is without form” (Sve.Up. 310). 

These declare difference between Brahman who is 
designated by the term Purusha from the one who is higher 
than him. Therefore there is something higher than that 
Brahman. 

The conclusion arrived here is as follows:- 

The text declares that, “There is nothing higher than 
Him who has been described by the term ’iti na iti’ i.e., not 
this much only” (Br.Up.2-3-6). This means that there is 
not anything higher than Brahman which is declared as “not 
this much, not this much” and which has this form of the 
murtha and the amurtha. Therefore there is no other thing 
higher than the Brahman which is the cause. The 
declaration of the bridge is meant for the non-confounding 
of these worlds as mentioned in the text “for the purpose 
of holding separately these worlds” (Ch.Up.8-4-1). The 
term “tarati” in the text “passing beyond the bridge” 
(Ch.Up. 8-4-2) signifies reaching or attaining Brahman as 
evidenced in the usage, “He passes Vedanta”. Even the 
statements, “Brahman has four quarters”, “Brahman has 
sixteen parts” where a measure is mentioned, they are 
meant for reflecting upon Brahman as related to the 
respective parts of the infinite Brahman. The text says 
“Speech is a quarter, Eye is a quarter” and others, it is 
meant for the purpose of meditation. It becomes possible 
even for the infinite to be meditated upon as measured as 
related to particular parts. The statement, “Is the bridge of 
the immortal” declares that He who is immortal is Himself 
the means of gaining Him, because the text declares, “He 
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whom the self chooses, by him the self can be gained” 
(Mun.Up. 3-2-3). The statement “’tato yaduttarataram’ - 
the person which is higher than the highest” (Sve.Up. 3- 
10) and the statement “By this person the whole universe 
is filled” (Sve.Up.3-9) do not declare that someone other 
than the purusha is higher than Him. But it declares that 
meditation upon the purusha who was declared earlier as, 
“Knowing Him alone does one go beyond death; For 
attaining that there is no other path” (Sv.Up. 3-8) is the 
cause of attainment of immortality. And it concludes along 
with reasons that any reasons other than that is not the 
right path as evidenced in the text that begins with the 
statement, “The purusha to whom there is no second entity 
more celebrated than Him” (Sve.Up.3-9), “By that 
purusha all this is fully pervaded” (Sv.Up.3-9). Thus the 
utmost supremacy of purusha over all others, the greatness 
of die purusha and the absence of any other endty higher 
than that, are expounded and on account of that reason 
itself the purusha tarn is declared as higher than the high, 
that itself is described as having no form and is without 
sorrow. The same truth is concluded as, “ Those who know 
thus become immortal whereas others come upon sorrow 
alone” (Sve.Up. 3-10). Thus what was proclaimed earlier 
has been concluded thus. 

The meaning of the sutra is as follows:- 

“TT - Someone thinks that there is something 

higher than the Supreme Brahman, the home of all 
unsurpassed auspicious and infinite qualities and opposed 
to the taint of all defiling qualities, that is the innerself of 
all, that is the one cause of the endre universe which is 
propounded in the sutras beginning with, “Brahman is that 
from whom origination and others of this universe 
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happens” (VS 1-1-2) and concluding with “Therefore 
Brahman is characterized by infinite auspicious qualities. 
So it is established that Brahman is verily qualified by the 
two fold characteristics” (VS 3-1-25). Why? On account of 
the designations of bridge, measure, connection and 
difference. Ail these have been explained here. 

UWMItJ (3-2-31) 

Hlcpumft I 

^ - "wnr 

3TT7TTT TT ^fcT I 

qflrKmKnifohl : ^KIWdcW^leimtllAI 

1121II 

The supreme Brmahan is designated as the bridge 
on account of resemblance. (3-2-31) 

The term “tu” sets aside the prima facie view. The 
designation of “sethu” or bridge does not signify any one 
higher than that Brahman. Because, it is called so on account 
of resemblance. The scripture itself explains the meaning of 
the term ‘setu’ as Brahman is designated by the term ‘setu’ 
as holding the universe unconfounded, as evidenced in the 
text, “Now this, the above said atman holds all worlds like 
an embankment. He is die support, he holds all these worlds 
so that they may not get mixed up” (Ch.Up.8-4-1). The 
meaning of die statement is that this Brahman alone holds 
all die worlds just like, an embankment so that those worlds 
that were created as possessing certain natures or 
characteristics may not get mixed up. 
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(3-2-32) 

c^M^IW«ITS3^PURt4:; ... 

1132II 

^«T Mftfildrd 

ftr^d 3TT? - 


The statement that Brahman has four quarters 
is meant for the purpose of meditation. This is just 
like the usage of the term like c Pada’ in statements 
like, “Speech is a quarter of Him, Eye is a quarter 
of Him”. (3-2-32) 

The declaration of measure in respect of Brahman as, 
“Brahman has four feet” (Ch.Up.3-18-2), “All these beings 
are one quarter of Him” (Purusha Sukta) is meant for the 
purpose of reflection or meditation, just like “Speech is a 
foot, eye is a foot” (Ch.Up. 5-18-2). 

If it is questioned how Brahman can be spoken of as 
measured, even for the purpose of meditation while He is 
beyond all measure, the next sutra gives a reply. 



dri<wrR 

urn jramrermr 

ciidmy<ii<{\ 113311 


Owing to the association of particular places 
as in the case of light and so on, similarly it is 
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possible that Brahman is reflected upon as 
measured. (3-2-33) 

As it is viewed as having measure in respect of speech 
and so on as associated with the respective special places 
and also as light, ether and the like are viewed as limited 
owing to the connection with different places like windows, 
jars and others though they spread everywhere, it is 
possible that Brahman is view'ed as having measure as 
associated with the particular places. 

(3-2-34) 

“niAwirin TtarErr«npn i 

cjujr} 3ticm p4c|u^ cF^ 1% 

1134II 

On account of the possibility also of the object 
of attainment itself being the means of its 
attainment, there is no one higher than the Supreme 
Self. (3-2-34) 

On account of the reasonableness of the declaration 
the He is the bridge, as mentioned in the statement, “He 
is the bridge of the immortal” (Mun.Up. 2-2-5), as He is 
Himself the means of attainment of the immortal. 
Therefore the assumption that there is one higher than the 
Supreme Self is not tenable. It is known from the scriptures 
such as, “This atman cannot be reached through mere 
manana or rumination, nor through mere meditation, nor 
through much hearing. He is attainable by that individual 
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self whom this Paramatman chooses. The Supreme Self 
reveals Himself to such a one” (Mun.Up. 3-2-34). 

(3-2-35) 


^U l Bcf” ‘ ‘ cTrft ^frt 

T lUrcimg - “q 

#cTTRTf^ “iimicMl dHHuRd 

TTf^rT fofsif^Tsf: - TTr^T 

Tfrr%?JT^| ‘ ‘rRTt ^frT ^ TItT: ^Mdrrcl 

'^c|'iTKrKH v , enrt %rrt: ^tkcu ^<iMrrc»i^; ct 
“34^L|mWilH” oiJRsTrdt^ 

- “<T^ f^rensf^ TJc^fcT TFH: T^T 
f^T^TTFf” yfdtfldAcfli-Wgd^ I 
cTT-^T «1IH : *' $ffl xT ^MrtrrctAct cRf^ | 34H«-n<*^, 

“3^WT: TT^rft f^WT^f ^TTr^Tcnf^ 

*c||eH4rc4MJ|m^; “sTOSUMlV* “<4M-dH4^ <4>dil) 
^iPd” 1135 II 


Likewise, on account of the denial of any entity 
higher than the Supreme Brahman, there is no 
entity higher than that. (3-2-35) 

The statements such as, “All this is filled with that 
Purusha” (Sve.Up. 3-9), “Therefore that Purusha tatva is 
the most exalted” (Sve.Up. 3-10), do not declare that there 
is a higher entity than the Purusha. The statements, “There 
is none who is the master of that entity” (Tait.Up.1-10), 
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“For there is nothing else higher than this which is 
designated as ‘Not this much’” (Br.Up.2-3-6), “Than whom 
there is nothing else higher, than whom there is nothing 
smaller or larger” (Sve.Up.3-9), signify that there is no 
entity which is higher than that Supreme entity. That is the 
meaning of those statements. As there is the denial of any 
entity higher than this purusha as stated above, the 
meaning of the statement, “tato yaduttarataram” is - as this 
purusha tatva is higher than every other entity. On account 
of that reason itself that Purusha tatva which is higher than 
every other thing that itself is without form and without 
suffering. Thus is this statement explained. “Those who 
meditate on this purusha become immortal” 
(MahaNarayana.Up.il), “Knowing Him alone does one go 
beyond death; for attaining that, there is no other path” 
(Sve. Up. 3-8) - with these statements the conclusion to 
what was propounded earlier is arrived at. The statement, 
“There is no one that Lords over Him, His name is great 
fame” (Tait.Narayana 1-10) speaks of this purusha tatva 
alone. Because it is biown that it is the same purusha tatva 
which is described further as, “This Hiranyagarbha was 
bom of waters” (Purusha sukta), and further it is referred to 
in the mantras - “The one who is greater than, the great 
resides in die vast ocean” (MahaNarayana-1), “Whom the wise 
sages know as residing in the ocean”(Maha Narayana-3). 

(3-2-36) 

-JtUUII ^ H^ U| 

TTcfa;”, 7TT. Tr4 o?n^T HKKJU|: 

“•fac4 f^j 
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cUUlrffyq gf: I 31lte¥l«dlfy 
§rc4i<;<4l 'Jtjlnl I 3TtT: **<* 0 ! ^hiP” 
^if^dlicJJld^MQl^TnMKHthKUII^ (chKUj-MMI^) 
S54urii«<i<l s 3^'^ Icietcl 1136II 

On account of the terms that declare the extent 
and others, the omnipresence possessed by this 
Paramatman is made out and so there is no entity 
higher than this Paramatman. (3-2-36) 

The fact of this Brahman pervading every tiling is 
declared by the scriptural statements such as, “All this is 
filled by this Paramatman” (Svc.Up.3-9), “Whatever is 
seen or heard in this world is pervaded inside and outside 
by Narayana” (Purusha sukta), “The eternal, pervading 
omnipresent, which the wise men consider as source of all 
beings” (Mun. Up. 1-1-6). By the term that declare extent - 
that means the terms signify that pervasion of everything 
by the Supreme is known from these statements. What is 
understood from all thus denies any other entity which is 
higher than the Supreme Paramatman. From the term 
‘aadi’ - ‘such as’ in the sutra, the statements such as, “All 
this is the atman” (Ch.Up. 7-25-2) arc intended. Therefore 
it is understood that there is no entity higher than the 
Supreme Brahman which is the material cause and the 
instrumental cause of this universe as evidenced in the 
statements, “From whom all these beings are originated” 
(Tait Up.3-1). 
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Tq7T%: (3-2-37) 

^Rd ^ i <KM^*nf^»*yrwHK9*i ^r, 

<*>ifadl 'gssftsr *<fo<4diii s ^mi 

«f4c||(^ 4^|>U| «ft7TTWf^JTO^, 3cT drl<KI^: 3ftrT: 

TJcJ <-hco<; | cti^ld tjcj: ^T^T: I 

TT^TT^: ^tfw TT^ TTTSTR^ Q TO 1 TO 1 TT 

TfiriiKrcldtfTR^ I ^ xr “tTsHt TO^TR:”, 

g^rfowm 9^'mui cFTf rnTr^^mHH^Ii^JId 
yfuichMU4^cJil>U| I TT^RT^- 

*rioi|d^lic<J|dW 41l>n^MWHW xl 
yTOlf^lScPnrmrcTsfTOTOTTOT^, 

^rrnT^rt'TOT^f^ tt rN oiT^T?Wra i 

“SKI^^TpjT^TR vHI^WM RuM Rnifff *p^TO^nf$T: I 
d ifM f H £ I i^fd rH4 f d £ xF5RT:”, “■*? 7RTT ^TTT 
^ThfdfMUmn^^ I ^ W TTcT: chlMl^fT^ RRdP^ 
1% tTF^’, “3T^ f% TT^WRf *TTtR xT 3I3J^ rf”, 

‘ ‘TO*4uil rTTTWT^f Rl^fd WR3: ’’, “dcSIUldl^ 

w ?riQ tor wtoRt snsRnj’’ spuiR^fri^R'^T 21 , 
wrjto ti^ ^rrniwt ^Wrwff^ 

Lbrtyd: I ^ <£>W||RcM$Rr: UfillR^rMId, ^T 
^r<4&i^ui 7TT$TTs*T TFiTRRTO^f, cR I 

3R: WTJTO ^ ^5R: II 
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- 3Td: - T^ 

«b4fabMw}4 wifycTTcj; »iVinici4y^ i ^t: ? 
iqqt: - g PJI K gfo 1 chk4l*<U«tlft'ta4H4l'*H, I 
Trfl^T: ^4v i r^ ; mMcHfrfi rafr 3HlR<H-d# 
TTf s J7: ^TTTCH^C|U| *4u|| 3Tmf^TcT: tbriSId 
1137 II 

The fruit of all karmas such as kaamya karmas 
and upasana or meditation is attained from that 
paramatman alone. (3-2-37) 

The doubt here is whether karmas such as sacrifices, 
gifts, oblations and the like as well as meditation upon 
Brahman that die shrutis have ordained to be performed 
respectively by those who are interested on die results 
thereof and those that seek liberation, in statements such 
as, ‘One should perform a sacrifice’, ‘One should meditate 
upon Brmahan’ and so on, yield the results by themselves 
through the unseen potency called ‘apoorva’, or whether 
the Supreme Purusha alone aw'ards the fruits being pleased 
with His worship through diose deeds. 

The prima facie view is that karma alone yields those 
results. As we see in ordinary life karmas such as ploughing 
or massaging the body yield the results dirccdy or dirough 
some medium. The karma which is known from the Vedas 
to be performed by one who is desirous of worldly pursuits 
as well as by one who is seeking liberation as prescribed in 
the injunctions such as, ‘One who is desirous of heaven 
should perform a sacrifice’, ‘One should meditate upon die 
atman alone’, is known to be the means of attainment of 
those results and is known as the yieldcr of all fruits of the 
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form of worldly experience as well as liberation, through 
an ‘apoorva’, though by itself it is momentary. 

The conclusion that is arrived at here is as follows 

The sacrifices and others as well as meditation upon 
Brahman that are known to be performed from the srutis 
arc known to be die worship of that Supreme Paramatman 
and that Supreme Paramatman alone being worshipped 
with those karmas as well as meditation upon Brahman, is 
the bestower of all fruits of die form of worldly experience 
as well as liberation, as evidenced from die nature of the 
meaning of die root ‘yaj’ meaning worship of the Lord. 
This is known from the scriptural authorities such as, ‘The 
man thus approaches god Vayu with his proper share and 
Vayu leads him to prosperity’ (Tait. Samhita 2-1-1), Here 
the final part of the statement says that, “Vayu alone is the 
yielder of the results” (Tait.Samhita.2-1-1), “That Brahman 
alone holds all the sacrifices, humanitarian deeds done 
variously before and being done now, being the hub or the 
ground of this universe” (MahaNarayana.6), “That is verily 
Agni, that is Vayu, that is Surya and that alone is the moon” 
(MahaNarayana.7), “Being filled with such faith, he 
endeavours to propitiate that god and obtains from him 
his desires dial aie ordained by Me” (Gita 7 22), “ I am 
the enjoycr of all sacrifices and I am the dispenser of the 
results of those actions” (Gita 9-24), “A man gains 
realization by worshipping that Lord with his ordained 
duties” (Gita 18-46), “By His grace alone you shall attain 
supreme peace and eternal place” (Gita 18-62). From all 
these it is made out that the Supreme Paramatman alone is 
the bestower of all fruits. Even in die world a person raises 
crops and worships the king with that either through his 
servant or direedy and attains the objects of desire through 
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the king. Therefore the grantor of all fruits is the 
Paramatman alone. 

The meaning of the sutra is as follows:- 3RT 

'SHHt):’ :- ‘3TtT:’ - From the Supreme Paramatman alone 
who is worshipped with karmas or upasana, one attains 
the fruit of worldly experience as well as liberation. Why? 
As it is reasonable. Karma is momentary and is destroyed 
immediately and it is not capable of yielding a result at a 
later time. It is quite reasonable that Supreme Paramatman 
who is omniscient, omnipotent, supremely kind, most 
benevolent, the one who has neither a beginning nor an 
end, who is the Supreme Lord - is die bestower of all 
results, being worshipped by all karmas and upasana that 
constitute His worship. 

^d'rdl^ (3-2-38) 

“ft 3TT7JTT 3T^t 

^IdH'ddlfd” ^ tfrlWcliffeij thclMdild f| 

1138II 

On account of the scriptural declaration that 
paramatman alone is the dispenser of fruits, it is 
just so. (3-2-38) 

The scriptures declare that this Paramatman alone is 
the bestower of all fruits of the form of worldly enjoyments 
as well as liberation as evidenced in die texts, “This great 
unborn Paramatman is indeed the bestower of food and 
wealth” (Br.Up.4-4-24), “He alone causes delight” 
(Tait.Up.2-7-1). 
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snf ttct (3-2-39) 

TT^; 3TrT TTcf Itfq^: I 

tt^ wn c tt 

9>r4<il^rc4<^l^^sf^TT^ ^Tb^r^MMlrl: 11^ 

^rr^cf^Tn bt«r?^ i psnfamR:”, 

eil^MMrrMI ch^l^ci^Ul ihc*«|tMftrt|cP1Rlil 1139 II 

For the same reason Jaimini thinks that the 
fruit is from religious karmas alone. (3-2-39) 

The master Jaimini thinks that Dharma or Karma 
alone of the form of sacrifices and others as well as 
meditation yields the respective fruits. ‘Ata eva’ - means on 
account of the same reasons as well as the declaration of 
the scriptures. As it is seen in the world that the fruits are 
bestowed by deeds like ploughing and others as well as 
‘mardana’ or massaging and others cither directly or 
indirectly, it is proper to construe similarly as regards 
scriptural declarations also. This is mentioned as 
reasonableness. The means of attainment of the fruit 
through the medium of ‘apoorva’ is reasonable. It is 
understood that karma alone is the means of attainment of 
the results through the medium of‘apoorva’, as otherwise 
it becomes incompatible with ordaining of karma to be 
performed by a person who is desirous of die fruit as, “One 
who is desirous of the heavenly world is to perform a 
sacrifice”, “One who medidates upon Brahman attains 
Brahman” (Tait.Up.2-1). 



82 


Vedanta Deepa 


3-240 


TJji<J«IUWKIun (3-2-40) 

<+)^M<rci «iMcir^^i«i<wurtTr^ i ^kT: ? ^oyM^rr^ 

- ‘‘clI^Ad ^T*TFT^^T«iraf^ H f|*f?riV’ 

ffcT c4U313 1 clH 1 3r^f?errTTtT 
tbriil<*cdo*4M^VII<iJ ^ xr ^T^T 

I d'Mftrtlri'liqctal lbrt«imrc4chH4^ 




^d^HMSj ( d*^4 ^r i flrs?i^fyd^rt«mdrciychA 

d|cKIVI^>J||c44|^ ^ ihrt^mHfci^chKchH-jH 

1140 II 


But Badarayana opines the former viz., that 
Ishwara or Paramatman alone is the bestower of 
results as reasons have been declared so for the 
awarding of the results by Paramatman. (3-2-40) 

The word ‘tu’ sets aside the other view. The venerable 
Badarayana considers the formerly stated view that the 
Supreme Paramatman alone is the bestower of all fruits. 
Why ? As the reason has been declared in the declaration 
that the Supreme person alone, who is residing as the 
inner-self of the gods such as Vaayu and others, is die 
bestower of all fruits as evidenced in the text, “The person 
approaches Vayu thus with his proper share and Vayu leads 
him to prosperity” (Tait.Samhita.2-1-1). It is declared in 
the scriptures that the Supreme Paramatman is residing as 
the inner-self as known from the texts, “He who resides in 
Vayu” (Br.Up.3-7-7), and “That is verily Agni, that is 
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Vayu, that is the Surya and that alone is the moon” 
(Mahanarayana.1-7). Assuming ‘apoorva’ as the means of 
the attainment of fruits abandoning the above scriptural 
statements will result in giving up that which is ordained in 
the Sruti and imagining something which is not according 
to the teaching of Sruti. When the mode of being the 
means or sadhana of the fruit that is desired by the 
injunction is known clearly from the remaining and 
completing part of the sentence, it is not reasonable to 
imagine the way of being the means of the fruit. As in the 
case of the ‘Raatrisatva’ and others, the understanding of 
the qualification of the aspirant is determined, the 
phalasadhanatva is to be determined here. 

II 



3 - 3-1 


3T2J 

'TO: 


85 




rsi ttsto: I f^TO 





The meditation which is known from all 
Vedanta texts is one only. Because of non-difference 
in regard to the injunction and others. (3-3-1) 


The doubt here is whether the meditation such as 
Daharopasana and others that are known from all 
Upanishads or Vedanta is one or whether it is a different 
upasana. The prima facie view is that the meditation is 
different on account of the fact that the same matter is 
imparted for a second time without difference and is 
related to a different context and that is the cause of taking 
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them as different meditations. The conclusion is that there 
is identity of meditation on account of the fact that there is 
non-difference of injunction, the fruit, the name and the 
‘roopa’ or form and there is the possibility of imparting for 
a second time on account of the difference in respect of the 
aspirants. 

The conclusion which was established according to the 
reason mentioned in ‘Shaakhaantaraadhikarana’ vide 
Poorvamimamsa (Sutras 2,4,9) for the consideration of the 
combination of the several qualities in different modes of 
upasana is affirmed. 

The meaning of the sutra is as follows What is 
understood from all the Vedanta texts is one such as 
‘Dhaharopasana’ and others. Why ? There is non-difference 
of injunction and the rest. 



(3-3-2) 




TteRWnTfa f^TTRTT ^TRsTFW) 
TJ^SigUTTTsfcrf^f^qfcreiT^: 11211 








If it is said that the vidyas are not identical on 
account of difference inferred by repetitions in 
different ‘Shaakhaas’, we reply it is not so; because 
even in the case of the same kind of meditation 
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there can be repetitions for purpose of instruction 
to disciples of different ‘Shaakhaas’. (3-3-2) 

If it is said that there is no identity of upasana on 
account of the fact of the same matter being stated again 
without difference we say it is not so; on account of the 
fact that even in one and the same Vidya, the repetition of 
the same matter without difference is purposeful for 
instructing disciples of different classes. Therefore there is 
no difference in die Vidya. 

An objection is raised by the poorvapakshi here as 
follows:- It is ordained that, “This Brahma vidya is to be 
taught only to those who have performed the ceremony of 
‘Shiro Vratha’ as ordained”. Then ‘Shiro Vratha’ is seen as 
an accessory for instruction into Vidya amongst the 
followers of Atharva Veda and this fact itself suggests 
difference in upasana. If Vidya is taken as identical it does 
not become compatible that this rule is only in respect of 
the followers of the Atharva Veda. So there is no oneness 
of upasana. This objection is set aside by the next sutra. 

TcITUlWW tTSITc^ ft UMMl'UfacfcKlTrl 

dQliW: (3-3-3) 

%ftsTcT T rj cT2JTr% f|- 

Tzmmw&t ft rrfsnre:, 

fR* ‘o-UKoiiidty’’ 1 

"sMjifcieii | - 

Ejm ft Tratfan: Tnr^rf^Ei: ^Tdf^rrEf^rr: 
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3TT?44[u|^c^irHfi^r^T: *raf^T, rT^^M«-ij|SJ^UT 

n3«=i 1 13 1| 

Is not ‘Shiro Vratha’ mentioned as a particular 
‘samskara’ for the study of the Veda ? Also on 
account of that rite being a ‘Prakarana’ or a chapter 
in the ‘Samachara’ text. This restriction is just like 
the libations of the ‘Sapta Suryas’. (3-3-3) 

The ‘Shiro Vratha’ is not an ‘anga’ or accessory for 
meditation. But it is an accessory for study of Veda for the 
Aatharvanikas. That rule verily points out that the study of 
the Veda necessarily requires the refinement caused by that 
rite as it is mentioned one who has not fulfilled this rite 
should not study Atharva Veda. Thus there is ’sambandha’ 
or relationship with the study of the Veda. In the text 
known as ’Samachara’, it is understood that this 
’ShiroVrata’ is also explained as one of the rites connected 
with the study of the Veda. The meaning of Brahma Vidya 
mentioned in the Mundaka means the knowledge of the 
Veda in general. That rule is just like the libation. Just as 
the libation of the \sava’ relates to die seven Suns upto the 
‘Shataudana’ libation that are offered in one fire by the 
followers of the Atharva Veda and as they do not relate to 
others, similarly this ’ShiroVratha’ also is related to the 
followers of the Atharva Veda alone and happens only to 
them and it does not relate to upasana. 


xl (3-3-4) 
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jjU l lgch %cR* ‘‘d'fw^ ^d-dW^Mlfadoil^’’ 

rf^nra IcJ^chr^ 114II 

The sruti also declares the identity of 
meditation or Vidya. (3-3-4) 

The sruti also shows that identical meditation is what 
all the Vedanta texts declare. What is declared in the 
Chandogya Upanishad as regards ‘Dahara Vidya' as the 
eight characteristics such as ‘Apahatapaapmatva’ or being 
opposed to all that is sinful, in the statement, “What is 
within that, that is to be sought” (Ch.Up.8-1-1) is declared 
in the Taittireeya Upanishad simply as, “What is within 
that is to be meditated upon” (Tait.Narayana.10-7). This 
becomes possible only when the one and the same upasana 
is ordained by both Upanishads. 

rf (3-3-5) 

w4^l-^ <tUI^L|lw} *nTT^-l*cbfwj, 

I <frT: ? 3T50f^T^- df^dl^d dgHehKI^dldJ 

^?TP7T feeuRfclfa 

TprRI d^M«*>KliTlM«^K:; TT?JT <^dl-dl-d}sfo 

-zn&j: 11511 

There is combination of the characteristics 
declared in one Vedanta with the characteristics 
declared in another Vedanta as the meditation is the 
same and as there is non-difference of the purport, 
just as in the case of that which is subservient to an 
injunction. (3-3-5) 
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The meditation such as ‘Daharopaasana’ and others 
prescribed in all Vedanta texts thus being one and the 
same, in such meditation the characteristics prescribed in 
one text are to be combined with die characteristics or 
qualities mentioned in other. Why ? Because, as there is 
non-difference of purport i.e., there is non-difference in 
subscribing as accessories to such meditation. It is just like 
that which is subservient to an injunction. Just as the 
qualities that are ordained as subservient to the meditation 
such as ‘Vaishvanara Vidya’ and others in one Vedanta are 
to be combined for assisting that meditation, in the same 
way combining the qualities declared in another \fedanta in 
respect of that meditation such as ‘Vaishvanara Vidya’ and 
others is reasonable as there is non-difference in being 
accessories to that meditation. 


(3-3-6) 

3if^T ^ 1 diRni 

“cT^ '$r4mwj 

TrT ferern^ <jfrr I 

WRdItyfdviNiRtDcWfafd Tf$f: I - 
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^ I f^M I <J * Tj^TT^TP^ 
^ri^M^m^rcl^TJT ^RTFTf^ft^ 
^ I “3TSI■?^TTc(F7 Tgs?1: HIUIW^ 




VL'JFWI 


yiui*^4*ci i 17rm^ w&t tiwt 

ffrT ^rffTSnW5fk^«JTTrwt^T? 


^{5n8I^-3ir44y|rcl 


UPL!l2li*l 


3wr$TTQcmi 


p iiii 


yiUl^^rcj q ^TTOTH TT^m n^T IT* TIM 

3rTDT^fg^R?Tf^, ^rR^t^TTTrdT 
JJ|ui^f^^l«;nn fe\Ml*^«llrc«tHf^ | ^rT:, 


i j Pii , itr j r? l« r 


v+lm li» mt IL'J 


ewiitJKMEKB7i!!i»rjpiK<iiBfcxngML l PPRi : iR* JK:t! 



If it be said that there is difference in ‘Udgitha 
Vidya’ on account of scriptural statements, we say 
no; because there is no difference. (3-3-6) 
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The ‘Udgitha Vidya’ is found in the texts of 
‘Vaajasanevins’ and in the text of the Chandogaas. In the 
Vaajasaneya text it is ordained that Udgitha should be 
meditated upon with the view of Prana for bringing about 
conquest of enemies as evidenced in the text beginning with, 
“Let us overcome the Asuras at the sacrifices by means of 
the Udgitha” (Br.Up.l-3-I). Even in the text of the 
Chandogaas it is declared, “The gods took to Udgitha, with 
the idea ‘by this we will conquer these Asuraas”’ (Ch.Up.l- 
2-1). Beginning thus it is declared that the meditation upon 
Udgitha alone with die view of Prana would yield the result 
of the defeat of the enemies. The doubt here is whether 
one and the same upasana is ordained in both the texts or 
whedier there is difference in meditation. The prima facie 
view is that there is the same meditation prescribed in both 
texts as diere is non-difference in the injunction and others. 

The conclusion on the other hand is as follows : 
Though in both Vedantas meditation upon Udgitha with 
the view of Prana is declared without any difference, but 
yet in the text of the Chandogaas beginning with the 
statement, “One should meditate upon the letter ‘Om’, the 
Udgitha” (Ch.Up.1-1-1), it is declared that one should 
meditate upon ‘Pranava’, a part of Udgitha, with the view 
of Prana in it as prescribed in the text, “The gods took to 
Udgitha with the idea ‘by this we will conquer these 
asuraas”’ (Ch.Up.1-2-1). 

In the Vaajasaneya on the other hand, the meditation 
upon the whole of Udgitha with the view of Prana is 
declared without any difference beginning with the 
statement, “Let us surpass the asuraas in this sacrifice 
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through die Udgitha” (Br.Up.1-3-1). The view of Prana is 
enjoined in Tranava’ which is a part of Udgidia in die 
process of singing (Udgaana) as found in the text, “They 
then meditated upon Udgitha as that which happens to be 
the Vital air” (Ch.Up. 1-2-7). In die Vaajasancya texts it is 
enjoined that one should have the view of Prana in the 
singer, whole of Udgitha as evidenced in the text, “They 
said to the chief Prana who is in the mouth, ‘chant the 
Udgidia for us’. It agreed to do so and chanted the Udgidia 
for them” (Br.Up. 1-3-7). Thus there is difference in 
meditation on account of the difference in form between 
die two types of meditation. 

The meaning of the sutra is as follows:- The 
‘poorvapakshin’ or objector raises an objection according 
to the view of the Sidhhanta as, “If it be said that there is 
difference in Udgitha Vidya on account of scriptural 
statements”, and refutes it by the statement, “we say no 
because there is no difference”. 

If it is argued that there is difference in form as in one 
place it is ordained to have the view of Prana in Udgitha 
and in another place it is ordained to have die view of 
Prana in the singer of Udgidia or ‘Udgaata’ as evidenced in 
the texts, “Then they meditated upon Udgidia as that 
which happens the Vital air” (Ch.Up. 1-2-7), and “They 
said to the chief Prana who is in the mouth, ‘chant the 
Udgitha for us’. It agreed to do so and chanted Udgitha 
for them” (Br.Up. 1-3-7), we say there is no difference in 
form. Why? Because of non-difference between them. In 
the commencement it is understood diat Udgitha alone 
ought to be meditated upon as known from the text, “Let 
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us surpass the asuras through the Udgitha” (Br.Up. 1-3-1), 
and “The gods took to Udgitha with the idea, ‘By this we 
will conquer these asuras’” (Ch.Up.1-2-1). In the 
statement, “’Chant the Udgitha for us’, it agreed to do so 
and Prana chanted for them”, here it is reasonable to 
understand that the ‘Karthrutva’ or doer-ship of Prana in 
singing the Udgitha is used in a secondary sense in the place 
of the accusative case. If not there will be contradiction to 
the l upakrama’ or commencement of the topic. 

q err ycMUl'iUl^ (3-3-7) 

^d<f?d3^«t<ti1 hI ri ; ^cT: ? 

yUMi^LllW il£>rU, 
yuict 

iMIHI: I 3TcT |U|£<*sy 

^trsti^ih, 3rw# 

rTl^Tfcr I TToT 
ctqctfcmttrclH 

^f?r 3w^rrf?i chtjfdyii ri uiui^fcj«iR 

TTCJT^dMclfdSJd $r*4fayP4: 11711 

There is never identity between these two 
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meditations because there is difference of subject 
matter. This is just like the meditation upon 
‘Pranava* characterised by the attribute of being 
higher than the high and so on is different from 
Tranavopasana’ characterized by other attributes. 
(3-3-7) 

There is not this understanding that there is identity 
of" meditation on account of the object of meditation being 
the same. Why ? Because of the difference in the subject 
matter. In the Chandogya Upanishad the Pranava which is 
a part of Udgitha is introduced as the object of meditation 
in the statement, “One should meditate upon this letter 
‘Om’, the Udgitha” (Ch.Up. 1-1-1) and further on by the 
statement, “The gods took to Udgitha” (Ch. Up. 1-2-1) it is 
known that the Pranava which is a part of Udgitha is itself 
called by the term Udgitha. 

In the ‘Vaajasaneya’ text the whole of Udgitha is 
introduced as the object of meditation as seen in the 
commencement, “Let us surpass the asuras through the 
Udgitha” (Br.Up.1-3-1). Therefore even though there is no 
difference in having the view of Prana in Udgitha, as there 
is difference in form, die upasanas are different. 

This is just like the case of the attribute of being 
higher than the high and so on. Though there is similarity 
in enjoining the view of Paramatman in Pranava which is a 
part of Udgitha as found in the same branch of the Veda, 
the enjoining of the view of Paramatman as qualified by 
the attribute of being higher than the high is different in 
form from the meditation enjoining the view of 
Paramatman having the form of a ‘Hiranmaya Purusha’. In 
the same way, there is difference here also in respect of the 
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form of the two meditations. Thus on account of the 
difference in subject matter in the commencement itself in 
one place as it relates to a part of Udgitha and in die other 
place as it relates to the entire Udgitha, die difference in 
meditation is established. When it is so, the enjoining of 
the view of Prana as related to ‘Karma’ in one place and 
the ‘Karta’ in another place will remain as ordained by the 
scripture. This is die idea. 

(3-3-8) 


3Tf^r I 

xi; ~qw xt 

11811 


If it is stated that there is identity of meditation 
on account of the same designation of Udgitha 
Vidya, we say that the name may be the same 
though the objects of injunction differ. (3-3-8) 

If it is said that the oneness of Vidyas is intended on 
account of die same name viz., Udgitha Vidya, we say diat 
oneness of the name is found where the objects enjoined 
are different. The term ‘Agnihotra’ is applied to the 
‘Nityaagnihotra’ or permanent Agnihotra as well as to the 
Agnihotra which is part of the sacrifice of the 
‘Kundapaayins’. The term Udgitha Vidya is commonly 
given to many different meditations that arc prescribed in 
die first ‘Prapaathaka’ of Chandogya Upanishad. Therefore 
there is difference in meditation diough the name is same. 


3 - 3-10 


Tf TOT35! 

c4^|d4r^l 5mi q^q>4 R Fq r g 

yuidf^M^rd^d 

^T35T^ 119 II 

It is appropriate that Udgitha Vidya is having 
Pranava as its subject on account of the cause of 
pervasion of Pranava which is the object of 
meditation. (3-3-9) 

As in the introduction of the Pranava as an object of 
meditation in the first chapter or Trapaathaka’ of the 
Chandogya Upanishad, even in the later meditations or 
vidyas the Pranava alone which is the part of Udgitha 
extends throughout and therefore it is appropriate to 
understand that the term Udgitha also denotes Pranava 
alone in the statement, “The gods took to Udgitha” 
(Ch.Up.1-2-1), which comes in the middle. 

(3-3-10) 

TTWl ^ ^fcf 35-dlMini CTT^RT 
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foai'HIWWIST 3?T HK-rOfa TRW(: I 3rf^T ^ 

I NJ^«x5y^'xTU^U|«t»: M|U1 

T^rtTTRT: - cTmftT tJ^TTTTT c| | sd -H ^ Hi HI xl 


yiuif-M 


¥l«{l^d MrO^rl 





MIUI^U 


l'^^tTRlT^TTg d ft fd cR^^trTf^ 


3nnT 



The qualities of Praana vidya mentioned in 
Chandogya and Brihadaranyaka are to be combined 
elsewhere also i.e., the Praana vidya of Kaushitaki, 
because there is non-difference of everything in 
these meditations. (3-3-10) 
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The meditation upon Praana is ordained in the text of 
the Chandogaas, the followers of Chandogya., the followers 
of Vajins and the followers of the Kaushitaki branch of 
Veda as in the text, “He who knows the eldest and the 
most celebrated becomes the eldest and the most 
celebrated. Praana or the vital air is the eldest and most 
celebrated” (Ch.Up.5-1-1). As everything is identical as 
regards the meditation upon Praana as taught in Chandogya 
and Vaajasaneyaka there is identity alone of this meditation. 
But the doubt here is whether there is difference between 
the Praana vidya of the Kaushitakins and the meditation 
ordained in Chandogya and Brihadaranyaka or whether 
there is no difference ? The prima facie view is that there is 
difference between these two kinds of meditation. Though 
the one Praana alone is to be meditated as characterised by 
the qualities of being die eldest and most celebrated but 
yet in Chandogya and Vaajasaneyaka the association with 
the qualities of ‘Vasistatva’ and others that are related to 
speech and others as related to Praana who is characterised 
by qualities of being the eldest and most celebrated are 
known from the text itself. But it is not so in the text of 
the Kaushitaki. Therefore there is difference in meditation 
on account of the difference in form. 

But the conclusion arrived at is as follows: 

Though in the meditation upon Praana as ordained in 
i he Kaushitaki Upanishath the relationship of having the 
quality of being the richest as associated with speech and 
others is not mentioned in die text expressly, but yet there 
is no difference in the declaration of Praana being the eldest 
and the most celebrated and in the fact of the existence and 
functioning of speech and others dependent upon Praana, 
the reflection upon the qualities of being the eldest and 
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most celebrated of Praana will not become compatible 
without the reflection of the quality of being the richest as 
related to speech and others that are caused by Praana. 
Therefore even in the meditation upon Praana as ordained 
in the Kaushitaki text, Praana is to be meditated upon 
necessarily related to the quality of being the richest which 
belongs to speech and so, as there is no difference in form, 
there is identity of meditation. 

The meaning of the sutra is as follows: 
‘Sarvaabhedaadanyatreme’ - Anyatra’ means even in the 
Praana vidya of the Kaushitaki; Tme’ means the qualities 
of Vasistatva or being the richest and others arc necessarily 
there. Why ? ‘Sarvaabhedaat’ - as there is non-difference 
of everything in the ordaining of the qualities of Praana 
being the eldest and the most celebrated. As the existence 
of speech and others as well as their functions are on 
account of Praana, the qualities of being the eldest and the 
most celebrated are expounded here also. Therefore, even 
here i.e., in the meditation on Praana of the Kaushitakins, 
the association of Praana with the quality of Vasistatva and 
others which is of the form of the ability of action related 
to speech and others is declared. 

ifo || 

3TR^IiufacMU|^ I 


TfR^T^T: 3TTOFJ (3-3-11) 

■Jjnn: Iff WS: I 
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ym un wrap 




fatUlwAdltJ, I TT^ mfatUI^ sl^tbAdl^-ifcT 


nun 


As there is no distinction in regard to Brahman 
the possessor of the qualities, the qualities of 
Ananda or bliss and others are to be included in all 
meditation upon Brahman. (3-3-11) 


The doubt here is whether all the qualities such as 
Satya, Jnana, Ananda, Amalatva and Anantatva that 
determine the essential nature of Brahman are to be 
combined in all meditations upon Brahman or not. 


The prima facie view is - all these qualities are not to 
be included as there is no valid reason for including the 
qualities that are not expressly mentioned in the context 
and also as it is impossible to combine all qualities of 
Brahman as they are infinite. 


The conclusion on the other hand is as follows: die 
qualities such as Jnana, Ananda and others are to be 
included in all meditations upon Brahman, as the reflection 
upon the essential nature of Brahman becomes 
incompatible without the reflection upon Jnana, Ananda 
and others diat determine the essential nature of Brahman. 
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The meaning of the sutra is as follows: From the. 
previous sutra, from the clause “As tire re is non-difference 
of everything”, die term Abhcdaat’ or ‘as there is non- 
difference’ is to be carried on here.Thc qualities such as 
Ananda and others are to be included in all meditations 
upon Brahman. ‘Pradhaanasya’ - As in all meditations, 
Brahman, the possessor of the qualities, is the same. In all 
meditations upon Brahman, if Brahman alone is to be 
meditated upon, the qualities such as Jnana, Ananda and 
others, without the reflection upon which qualities it is 
impossible to meditate upon the essential nature of 
Brahman, are necessarily to be meditated upon. 

^ (3-3-12) 

31M*-chcflHi JJIHIclfa, “<T*ET fadAc| | xfT^t 

^ ^nn I cTTTSI, 

1112 II 

njiir$KFrcffR«I3IH-<l^i M*Wlt? - 

Qualities such as ‘Priyashirastva’ or ‘having joy 
as the head’ are not established as qualities of 
Brahman. Otherwise the eventuality of increase and 
diminution would happen to Brahman. (3-3-12) 

Though the qualities of Ananda and others are to be 
reflected, the qualities of ‘Priyashirastva’ and others as 
ordained in, “Joy is verily his head, happiness is the right 
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side” (Tait.Up.2-5) are not established as the qualities of 
Brahman as they are not the qualities that determine the 
nature of Brahman. If the essential nature of Brahman 
possesses the different parts such as head, wings and 
others. Brahman would be liable to increase and decrease. 
Then it would conflict with the texts such as, “True 
Knowledge Infinite” (Satyam Jnanam Anantham), 
“Anandaha Ajaraha” and odiers. The distinction of Ananda 
and others from the qualities of ‘having joy for its head’ 
and others is pointed out in the next sutra. 

ftft (3-3-13) 

^ 3IR^1<44: 3T«tawi*4l<l I Hl-ill^ 

I dSlfb|*ST*Ti4|:n 

II 

rydUjiurdKdl q qcrfqr ^ - 

rT^fq«TR %Rsiftr*ld 3IT? - 

But the other qualities such as Ananda and 
others are related to all types of meditations on 
account of being equal in determining the essential 
nature of the thing. (3-3-13) 

‘Itare’ - means the other qualities such as Bliss and 
others; ‘Aitha Saamaanyaat’ - means as they are equal in 
determining the essential nature of Brahman; they are 
included in all meditations. They are equal to the essential 
nature of Brahman itself by virtue of being the 
characteristics that determine the essential nature of 
Brahman. 
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If it is asked for what purpose the qualities of 
‘Priyashirastva’ or ‘having joy for its head’ and so on are 
declared if they do not become the qualities that determine 
the nature of Brahman, the answer is given in the next sutra. 

3TTUIMW (3-3-14) 

tryif^r^4 feMftrcll 

^IcmVld 1114II 

The qualities of ‘Prayashirastva’ or ‘having joy 
for its head* and so on are mentioned for the 
pusposes of meditation because there is no other 
purpose for them. (3-3-14) 

The mention of the qualities of Brahman as having 
joy for its head and so on is for the purpose of meditation; 
Because there is the absence of any other purpose. 
Brahman which is ‘Anandamaya’ or consisting of Bliss, 
which was taught to be meditated upon as, “He who 
meditates upon Brahman attains the Highest” (Tait.Up.2- 
I) is classified in the form of joy, delight and so on and 
metaphorically described as head, wings and so on and is 
represented by diis means to the mind. This is the meaning 
of the statement. 

(3-3-15) 

q I f$R: 1% 

^TriTOnf: 1115 II 
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And also on account of the declaration of the 
term ‘Atman’, the qualities of Triyashirastva’ and 
so on do not get included. (3-3-15) 

On account of the denotation of die term ‘Atman’ as 
evidenced in the text, “Different from this is the Innersclf 
consisting of Bliss” (Tait.Up.2-5-1), it is known that 
qualities like ‘having joy as the head’ and so on are not the 
characteristics determining the essential nature of 
Brahman. Head, wings and so on are not verily the 
characteristics or the qualities of the Atman. 

(3-3-16) 



3TTf*n” muirm 

- “OTtITT cTT TTcTTTI 

MmirHHl il^urq, I 


By the term ‘Atman 1 , Paramatman alone is 
denoted as in other places and on account of the 
subsequent passage which runs as, “He desired May 
I have many” (Tait.Up.2-6-1). (3-3-16) 


By the term ‘Atman’ in the text, “Different from that 
is this Self of Bliss” (Tait.Up.2-5-1), the Supreme 
Paramatman alone is referred to. ‘Grheetihi’ means 
‘Grahanam’. ‘Itaravat’ this is as in other cases. This is just 
like the signification of Paramatman by the term ‘Atman’ 
in the text, “The self only was this in the beginning” 
(Aithareya Up. 1-1-1). But how is this proved ? This is 
established from a statement which comes subsequently 
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having the same meaning, vide “He desired, May I become 
many. May I grow forth” (Tait.Up.2-6-1). 

3FoRnf^fw Wldc^RUll^ (3-3-17) 

3TT?m 3TPJnRI:” 
5 r*Tlf^cn^ MdlrM W UJ | r l| jj| I rd it I 
^T^nf^of-q- ^fcT ^ - “dfd'l £1 TRTWr^TrXR 
311^1^1^^:” ^ iJ^dfdlrm y|U|qq|f<MI 

: I 3ItT: 

ftTOf§IR-f<3lcOHI*HIrHKnfr^TR^, I^IrM 

.W^MR^MU|qifr«5lT£| R^tXRT^TT: 1117 II 

If it be said that it is not possible to determine 
that the term ‘Atman’ denotes Paramatman on 
account of the term ‘Atman’ being used to signify 
the non-sentient also, wc say it is certainly possible 
to determine so. Because, even earlier the same 
signification of Paramatman is ascertained. (3-3-17) 

If it is argued how from a subsequent statement it can 
be ascertained that the term ‘Atman’ denotes Paramatman 
alone, as die term ‘Atman’ is seen to be connected with 
what is not the ‘Atman’ as seen in the earlier passages, 
“There is another self different from that made of Praana” 
(Tait.Up.2-2-1), we say that it is possible to determine that 
it is Paramatman alone as Paramatman who is referenced 
in the statement, “From that the Atman of this nature, 
ether was produced” (Tait.Up.2-1-1), is (emphatically) 
mentioned throughout, beginning with the series of 
‘Praanamaya’ ending widi ‘Anandamaya’. 
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Therefore as ‘Priyashirastva’ and others arc the 
characteristics of that which is not the Atman and also as 
knowledge, bliss and so on are characteristics that 
determine the nature of Paramatman in all meditations, 
they alone arc to be included. 


(3-3-18) 

xT xT 3nPP f T l ^i 
fesiTO cfmt 3TTd^^5:’ 

Jrmi 3TIU'R-iI cjm*-rd^rc||, “rTF^ T^f^FfT: 
^fdiWluRa i xd i iU : TTftc;^ ^ « hl y f c r ^H^ 

^frT” t$l*dl^ dMfl}d^> ximi !4|UMW*rd^<*tx|l, 
‘‘dfMr^fadftlWJdlxIlAdftlcdl rJMI^dClcl dddMdH 
ffrt | 3TTxnr^T SIIUliHH* c£T7T ^c*I2f: I 
31dl^Hlr^{fdl^Mr<aiTil fchMIxIMH MIUI^^I^ fcT?fta?t, 
idMH^MWni yiUldmfrcH^TF^TR ^frT 

~QW1-. I 3TTxTT^t^’’ fMyy r ild^dU||^ 

^pUIxIR MlHKIxlHHIdlxWdH-d< TTWlf^IT# feftfora 

wunsRrcg- “3T$i7di drar^d” 

UtO-y^; 3TT^m^TTTTW yiU|cU^frc|l^-«IR xT 
“3TTtrt^TH:”, ‘*3Tfe: “t^oJ dddMdM 

^5^” ffa MtOd^ I ddlxIMd rn^TfMHIIxmyiHU; 3TdT 
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“37^T 3Itfajt I ddlTimM< 

yiuidm'frcn^ 

^rnroiTH l^ffaRT i $ftl 

“cMHlft rd^rdl^”, “f^fW Wl^l(' 
^TT^rf^ldxHAd «ra% HJjTT*^- 3P^3TOP<IWr 
y|UldWA<dl : i«'«IRf^n3 v ,^^T: yiHHWIRH, I^T : ? 
«BT'ilf<s*lMI^ cF'Rf^I 

Ills II 


As the new thing viz., meditation on water that 
is sipped as the wearing cloth of Praana is enjoined 
in ‘Praana vidya’ on account of the statement of the 
scripture relating to what is not established already. 
(3-3-18) 

In the Chandogya and the Vaajasaneyaka texts the 
meditation upon Praana, the eldest and the most celebrated, 
is enjoined. It is declared that waters constitute a clothing 
to Praana in response to the question, “What will be my 
garment ? They said Water” (Ch.Up.5-2-2). In the 
Chandogya text it is further declared, “Therefore even now 
people who arc goind to eat, cover Praana with water 
before eating and after eating. He becomes a ‘Lambhuka’ 
or receiver of garment. He will be freed from being naked” 
(Ch.Up.5-2-2). 

In the Vaajasancya text, having declared that waters 
constitute die garment for Praana, it is further said, “So a 
meditator upon Praana should sip a little water before 
eating food and he should sip water after eating. It is only 
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like this that they make Praana free from being naked” 
(Br.Up.6-1-14). The meaning is that they make Praana free 
from being naked by ‘Aachamana’. The doubt here is 
whether sipping of water before eating food and after 
eating food is enjoined as an accessory to the meditation 
upon Praana or whether it is enjoined that one should 
reflect upon the waters sipped as the garment of Praana. 
The prima facie view is that a different ‘aachamana’ in 
addition to the ‘aachamana’ that is enjoined by the Smruthis 
is ordained as an accessory to the meditation upon Praana, 
on account of the fact that an imperative suffix is noticed 
as, “One should sip water” (‘aachamcdr’). 

The conclusion on the other hand is as follows: 

Here it is understood that one should sip water as 
ordained, “One should perform aachamana after eating 
water”. And also it is understood that there is prescription 
of the reflection upon the waters sipped as the garment of 
Praana. It is declared “Waters are the garment”, “He 
clothes with water”, “They make Praana free from being 
naked in this way alone”. Here sipping water is already 
obtained due to the Smruthi and custom, but the reflection 
upon the waters as the garment of Praana is not obtained 
earlier. The scriptural statements such as, “They think that 
they are making Praana free from being naked”, “They 
make Praana free from being naked” - are found as re¬ 
statements. It is reasonable to understand that the 
reflection upon waters that are sipped as the garment of 
Praana, which is not obtained earlier, is ordained here 
having re-stated the ‘aachamana’ that is made instead of 
assuming a different ‘aachamana’ to be performed. The 
statement, “They make that Praana free from being 
naked” docs here become an injunction alone according to 
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the rule, “The statements become injunctions on account 
of not being obtained before", 

“It becomes an injunction on account of being a new 
thing not obtained before". 

The meaning of the sutra is as follows: What is 
ordained here is the reflection of waters being the garment 
of Praana because this factor is a new thing which is not 
obtained before and it is not ‘aachamana’ which is already 
obtained. Why ? ‘Kaaryaakhyaanaat’ - because a new thing 
or ‘kaarya’ which is not obtained before is mentioned and 
as the nature of the Shaastra is to ordain something which 
is not already obtained. 


TrarR TTcr^n^T^ (3-3-19) 

| tTTcI^ “F 

y|U|¥l(U I 

TFlciwi[uqldfH4ft4 SlVIlfw” ^ 

TrT TT9PI: | l*cfc3 

c<f$lrct ^r^Tfg^IT^ I 

TT^RTTg - T*T*nT n4^qrc< | fd4» 3TRT^ Tlfd c|f$lrc||^: 

^TT^^Tsl ^fcT 



3-3-19 


Third Chapter 


111 


Trg x n ^< T ^ - d^lrc||f^i|U^mu|^<|^ - 
1119II 

As the qualities of ‘Manomayatva’ and others 
are equal or same as taught in the Agnirahasya and 
Brihadaranyaka, there is non-difference of Vidya 
and because in this manner also there is non¬ 
distinction. (3-3-19) 

The Shandilya vidya is ordained in the text of 
Agnirahasya of the Vaajasaneyaka and the Brihadaranyaka. 
In the Agnirahasya, it is ordained thus, “He should 
meditate upon the Atman who is known by the pure mind, 
who has Praana for his body, who is resplendent and who 
is of true will and who is the Self of even ether” 
(Shatapatha.Br. 10-6-3). In the Brihadaranyaka, it is 
declared, “This Purusha to be realised by a pure mind, has 
a resplendent form, is bereft of any modification, resides 
within the heart, is as small as a gram of rice or barley. He 
is the Lord of all, the ruler of all and he commands and 
supports whatever is in this world” (Br.Up.5-6-1). The 
doubt here is whether there is difference in meditation or 
not. The prima facie view is that there is difference in 
meditation on account of difference in form, as in one text 
the quality of ‘Satyasankalpa’ is ordained which is in excess 
of what is mentioned in the other text. In the other text 
the quality of being the Lord of all and so on are ordained 
and they are not mentioned in the former. 

The conclusion on the other hand is as follows:- As in 
both texts the qualities such as Manomayatva or "being 
known by the pure mind’ and others are equal and as there 
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is no difference between the quality of being the Lord of 
all as it happens to be the extension of the quality of 
‘Satyasankalpatva’ or being of true will, there is no 
difference in form and so there is oneness of meditation. 

The meaning of the sutra is - there is non-difference 
of meditation as the qualities of ‘Manomayatva’ and so on 
are the same in. both. ‘Evam cha abhedaat’ - As there is 
non-difference even in the statement of quality of the Lord 
of all. The fact of being the Lord of all and so on is verily 
an extension of the quality of "Satyasankalpa 1 . 

II 



(3-3-20) 


<sJ'gdKUA|eh - in* TJWt TT3TFT 

^TDTt ^1 Iflfd^l(Uc^ d) M Ifd rdI, ‘dfill M fd M d 

3rnrn^ i ^ feF 
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As non-difference in meditation was declared 
in the previous section on account of the object of 
meditation being the same, in the same way as there 
is association of the places to the same object of 
meditation, there is no difference in meditation. 
(3-3-20) 

In the Brihadaranyaka Upanishad it is declared as 
follows:- Beginning with the statement, “The Purusha who 
is in the orb of the Sun and also the Purusha who is in the 
right eye” (Br.Up.5-5-1), the fact of ‘Satya Brahman’ is 
ordained to be meditated upon as having the ‘Vyahrutis’ as 
his body in the orb of the Sun and also within the right 
eye. And further, it is enjoined in the Srutis two secret 
names as accessory to meditation as, “His secret name is 
Ahaha as related to the context of die deity'” (Br.Up.5-5-2) 
and, “His secret name is Aham as related to the body” 
(Br.Up.5-5-3). The doubt here is - are these meditation 
restricted to die places as ordained in the scripture or both 
of them are to be taken in both places without any 
difference. The prima facie view is - the secret names are 
not restricted to the respective abodes as there is non- 
difference in meditation as the object of meditation is of 
the same form in both abodes. 

The conclusion is, the two secret names are restricted to 
the respective abodes as diere is difference in meditation due 
to difference in form on account of die association with the 
respective abodes of the right eye and the orb of the Sun. 

The meaning of the sutra is - As there is non- 
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difference of meditation in both texts as the object of 
meditation is one and the same being characterised by the 
qualities of ‘Manomayatva’ and others, in the same way 
there is no difference in the form of meditation ordained 
elsewhere in the Brihadaranyaka text, as there is association 
of two abodes to the one and the same ‘Satya Brahman’ that 
happens to be the support of the eye and the orb of the Sun. 
So the two secret names ordained there apply to Brahman 
in both places on account of the oneness of meditation. 

q cJT Ql^l^ (3-3-21) 

ft <4^ 1121II 

The combination of the secret names in both 
meditations never happens, because there is 
difference in the two meditations. (3-3-21) 

The fact of the two secret names applying to Brahman 
in both abodes without any restrictions on account of the 
meditation being one only does never happen, because the 
form of meditation in both is different. In one place 
Brahman is associated with the abode of Aditya or the Sun, 
whereas in the other mode of meditation Brahman is 
associated with the abode of the eye. So there is difference 
in the form of meditation and therefore the secret names 
are not related to both the abodes but to different abodes. 

dvtofa (3-3-22) 
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The scripture also declares difference between 
these two meditations. (3-3-22) 

The non-combination of qualities on account of 
difference in meditation is declared by the scripture also by 
stating, “The form of this Purusha in the eye is the very 
form of that Purusha in Aditya” (Ch.Up. 1-7-5) and 
extending of the form of the Purusha to the other. This 
extension of nature is necessitated when it is naturally not 
obtained by itself. 


xnfT: (3-3-23) 

HKit|uO<4Mi Rsu^^T, ^bi 
dgllll RclMMdH I ^dldi 3rejTTt«T ^ 

rlHI^irf ^lion Tdftfij cF:” d£lfi>T ^IRl 

3T^TT«mfldcdl^Ni «e|fqi|«gK: - W: I 



•ildH5K: - $fd I TpTTsfftJ - 
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^fUdadfarMfSlMM^ddl dfadU«lHftddl I 
TT^r^ltlfa dcHI^*lfa«fa II23II 


And for the same reason the qualities of 
Brahman such as supporting to the eldest powers 
and pervading the heaven are not to be combined in 
all meditations. (3-3-23) 

In the Taittiriya text and the supplementary book of 
the Narayaniyas, there is the following passage, “The eldest 
powers were held by Brahman, the most celebrated 
Brahman is pervading first of all the highest heaven. 
Brahman is the first among the beings. Who is there that 
dares to compete with Brahman ?”. In this passage the 
qualities of Brahman such as the gathering of the powers 
that are great, die quality of pervading the heaven are 
ordained. The doubt that arises here is - whether these 
qualities are to be combined in all meditations or whether 
they are restricted to meditations related to particular 
abodes. The prima facie view is that they are to be 
combined in all meditations as they are not stated in 
connection with any specific meditation. 

The conclusion on the other hand is as follows: 


Though these qualities are declared as not related to 
any particular meditadon connected with particular abodes, 
but yet as diey arc not compatible to be combined in 
meditations related to small abodes like the heart on 
account of the fact of pervading die heaven and so on, they 
are not to be combined as related to small abodes. 
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The meaning of the sutra is as follows: The term 
l Sambhruti-Dyuvyaapthi’ is formed by the compound 
l Samahaara-dvandva\ The host of qualities such as holding 
together and pervading the sky and so on are as a rule, 
related to particular abodes and they are not to be 
combined in all meditations. The quality of pervading die 
heaven, by its very nature, is not fit for a small abode and 
it is restricted to such abodes only. The quality of holding 
together also is of that nature itself on account of its 
association with that. 

II 

^tAqimiHMIdt (3-3-24) 

“y>q| cTT^ $rmRchi I 

TsTf^rarT^: - I ^<HII^, 

Lhrtfid-yMiMMM “st<t 
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^frlO^thlMMWi 4l'Jl*4MMo44l«{l4i «cMMi rlMIHMI^ I 

f%, 4< 3nrHi il'flMM: ST^T Mr*A” ffrT 

*nrnmift«bWH, I 3iTtnf«if^T tnft 

WcH^dcbcMd^, -cl lf$lf$IMIcOdi 

^tyircilRchrMHi^, TJWR^T tm l^vr^cHsW^crf-H 
^ 44^l«Kldc4»rMHM«hK^l^^q^;: FTC: 1 
rT$%fa| ibriWlft IJ*U|l^ || 

In regard to the Purusha Vidya also there is 
distinction because of die fact that die qualities declared 
in one branch are not declared in the other. (3-3-24) 

In the Taittiriya text the Purusha Vidya is declared 
thus, “As regards the sacrifice of the person who knows 
thus - his own self is the sacrifice^ his faith is his wife” 
(Mahanarayana 25-1) and so on. In the Chandogya 
Upanishat also it is Purusha Vidya declared thus, “The 
Purusha himself indeed is the sacrifice. These his twenty 
four years of life are the morning libation” (Ch.Up.3-16- 
I). The doubt here is whether these two meditations are 
different or not. The prima facie view is that there is non- 
difference of meditation because the same name ‘Purusha 
Vidya’ is given to both. In the Taittiriya text, as no 
connection with the fruit is declared and as in the 
Chandogya text the fruit is declared as, “He lives for a 
hundred sixteen years”, it is understood that both the 
meditations have the same fruit and so there is non- 
difference in these meditations. 


3 - 3-24 


Third Chapter 


119 


The conclusion on the other hand is as follows: 

Though both Vidyas are designated by the same name as 
‘Purusha Vidya 5 , as there is difference in form on account 
of the assumption of the three oblations in one place 
(Chandogya) and the assumption of the sacrificer, the wife 
and so on in the other (Taittiriya), there is difference in 
meditation. In the Taittiriya this passage is in close 
proximity to the declaration of the fruit of Brahmavidya 
as, “He attains the greatness of Brahman” which is found 
in the previous ‘Anuvaaka’ and so, that fruit itself is to be 
known for this meditation for which no fruit has been 
declared, as this happens to be an accessory to that 
meditation. And therefore, there is distinction in meditation 
due to distinction in the fruit. 

The meaning of the sutra is as follows: As regards the 
‘Purusha Vidya’ ordained in Chandogya and Taittiriya, 
there is difference in meditation on account of difference in 
form. Why > ‘Itareshaam Anaamnaanaath’ - the qualities 
mentioned in one Shakha are not mentioned in the other. 
In the Chandogya Upanishath, the fact of sacrificer, wife 
and the oblations that are ordained in Taittiriya are not 
declared. In the Taittiriya text the three oblations of 
sacrificer that are ordained in Chandogya are not declared. 
In the Taittiriya there is the assumption of sacrificer and 
others as, “His own self is the sacrificer, his faith is the 
wife” there is the assumption of the three oblations as, 
“The oblation which is offered in the evening, morning and 
noon”. In Chandogya the assumption of initiation in desire 
to eat and so on and the assumption of the three oblations 
by dividing the life span of a purusha into three parts and 
also on account of difference in the assumption of the limbs 
of the sacrifice, the difference in form is very evident. Even 
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in the case of the fruit it is like that alone. The fruit 
happens thus to others also who know like this — is 
mentioned in Chandogya. So there is difference in vidya. 


(3-3-25) 

3TT«lc(fi)l<hl:, MrrfhraTT:, i>cAftui ^r^TT^T: 

“^JsB 3lf^ ‘?T ft^T: 

VMfcUl:’, “TT? ^racj” ScMlf^ll^ H*lddl<{lft xf 
I ftUT^PT, TcT fTTFT: I Trftft 


3lfW 


THsT^TT ^f)UT: “*T? xT, “^srT 

clf^Ullft TTr?T “^rw TT^tArlM^” 

ft ft <4 4 1 $ft T I ^JsTTsfej 

^ejrasf^diftriiw “tt??? cjfttqift”, 

qm«ftrrarg” vftlftdft4^Til|WlWPT 
^^«r^trr«f^Tra favyi$rdftriiftrcrni: i 3TTT: 


r: 1125II 


As there is difference of meaning in regard to 
Mantras such as piercing and so on, they are not 
included in meditations. (3-3-25) 
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The followers of the branches of the Veda such as 
Aatharvanikas, Taittiriyakas and Aithareyas read in their 
texts the mantras such as, “Piercing the heart, piercing the 
effulgent”, “May Mitra be propitious to us, may Varuna be 
propitious to us” (Tait.Up. 1-1), “May the mantra protect 
us both together, may it protect both of us together” 
(Tait.Up.2-1) at the beginning of their Upanishads and also 
they read the sacrificial works such as the ‘Mahavrata’ and 
others. The doubt here is whether they are accessories to 
meditation or not. The prima facie view is that they are 
accessories as they are mentioned in the immediate 
neighborhood of meditations. 

The conclusion arrived at on the other hand is as 
follows: 

Just as the mantras like, “Piercing the heart, piercing 
the effulgent” and so on, as well as the sacrificial works 
like ‘Mahavrata’ and others are ordained to be applied by 
the sruthis in certain magical practices (‘Abhichaara’) such 
as the ‘Dwaadashaaha’ ritual and so on on account of the 
meanings of those mantras, the mantras such as, “May 
Mitra be propitious to us. May Varuna be propitious to 
us”, “May the mantra protect us together” and so on, as 
well as the mantras such as, “I shall call you ‘Rita’ or 
r ighteousness, I shall call you Truth”, “Let the study of both 
of us be powerful” (Tait.Up.2-1) are applied in the study 
< >f the Veda on account of the efficacy of their meanings. 
So they are not part of meditations. 

The meaning of the sutra is as follows: ‘Vedhadi 
Arthabhedaat’ - Just as there is difference of meaning such 
as piercing and so on, there is difference of meaning in the 
mantras such as, “I speak the Truth”, “May what we have 
si tidied be powerful”, “May Mitra be propitious to us”. 
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They are connected with the study of the Veda and on 
account of this difference in meaning they arc not 
accessories to meditation. Therefore, die subject matter of 
this section is verily the mantras such as “May Mitra be 
propitious to us”. 

'SrofacMUi^ 


*II<s«ldl SJrT: | I4 hI-cm nqTTd&Pj 

yUddlQ fcvgf wi Ultd^Qft”, “3ra ^ 

fNlfui WT U^d | SJr^T 

^dirdi wrf^r’’ ^fer 


■^Tn xf Uqy\: I 

3TftmT dU£d^ 


JTW1: I tT«ntT8ITiHMWiyc|rrc|ld |d|+dl $ld^: W: I 

Tiw-wirntw f^ndxRT^en^r wtstt^tt 


<*d id d c6 i effermn^ i t^fwt w^rrn 
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' ^ f h rra ri ^mul 

^lPcj|<W^Mrc<|^4 : I rMrb^ : 



WTF^cftf?t” il^¥ll*dU4W ‘■TO^jWTT^fa’ - 
HrM^Tn^y 3I^^II-d<f«rq; I 'l£c| *£MI <H 4144 *4 
glftdlcWylNddl ^cJrHij TJcft ^T ^rU:; rT^rF 

'{cH^chlU^, dlcW^MWI<^l^rdlR*ryw” 

^iRdl 112611 


In relation to giving up karmas, acquisition of 
karmas also should be included. Because the 
scriptural statement relating to the acquisition of 
karmas such as Punya and Paapa by friends and 
foes is complimentary to the statement of giving up 
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Punya and Paapa. This is similar to the case of 
‘Kushaas’, ‘Chandas’, ‘stud* and ‘upagaana’. This is 
stated in the Poorva Mimamsa. (3-3-26) 

In both the branches of the Veda freedom from Punya 
and Paapa in respect of a meditator who is to attain 
Brahman is declared. In one branch, the entry of Punya 
and Paapa left by the meditator dius elsewhere is ordained. 
In some other branch, both these factors viz.,the discarding 
of Punya and Paapa as well as the entry elsewhere of these 
Punya and Paapa are declared. The mere discarding of 
Punya and Paapa is mentioned in sruthis such as, “Then 
that knower of Brahman, shaking off Punya and Paapa 
being freed from the taint of matter, attains Supreme 
similarity” (Mun.Up.3-1-3), “Shaking off all sins as a horse 
shakes off his hairs, shedding the body as the moon frees 
himself from the mouth of Raahu, I obtain the eternal 
abode of Paramatman, having done what ought to be done” 
(Ch.Up.8-13-1). Entry only of Punya and Paapa is 
mentioned as in the text, “His sons take their share of 
property; His friends his good karmas, his enemies take 
his Paapa karmas”. In some texts there is a declaration of 
both viz., discarding and taking as in, “He shakes off his 
good and bad karmas, his dear relations take hold of his 
good karmas, his enemies take hold of his bad karmas” 
(KaushitakiUp.1-4). The doubt that arises here is whether 
a meditator should meditate upon mere discarding of this 
or mere taking of these or both in all types of meditations 
and whether it should be combined or optionally thought 
of. The prima facie view is there is option on account of 
the fact that the scriptural statements are meaningful like 
that. 

The conclusion on the other hand is as follows: 
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As the entry of die Punya and Paapa is dependent 
upon die fact of shedding Punya and Paapa by another, the 
statement of entry of these into one found in some branch 
of the Veda is dependent upon the statement of shedding 
these found in a different branch, both these passages are 
ordaining one and the same truth, there is to be a 
combination of bodi these statements. Ordaining both 
these together is to be explained as meant for pointing out 
that there is in reality only one and the same matter though 
declared differendy. 

The meaning of the sutra is as follows: 

The word ‘but* in ‘haanau tu’ is meant for terminating 
the objection. This statement is general indication. The 
statements of mere shedding or mere association are 
mutually dependent and so a combination of bodi these 
necessarily happens. Why ? ‘Upaayana shabda sheshatvaat’ 
- that means the statement of entry is dependent upon the 
statement of shedding. The statement of ‘upaayana’ or 
obtaining mentions the place of the entry of Punya and 
Paapa that are abandoned is supplementary to the 
statement of abandoning of the same. The ‘sutrakaara’ 
gives the illustration for pointing out the fact of one 
scriptural statement enjoined in some place having 
supplementary relationship as related to another scriptural 
statement ordained in a different place. 
‘Kushaachchandasthuthyupagaayanavaditi’ - As in the 
passage, “The kushas (pieces of wood) are from flowerless 
trees” is complementary to the passage declared in another 
place, “As the pieces of wood of the fig trees (Oudumbara) 
or kushas” describing die particular kind of kusha. Similarly 
a general statement ordained in the Veda in one place as, 
“Through the metres of the gods and the asuras” is 
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supplemented by a statement by speaking of die particular 
order of the metres as, “The metres of the gods come 
earlier” and even as the passage read in some place, “He 
begins the stotra of the shodashin with gold” is 
supplemented by a passage from elsewhere mentioning the 
particular time of such performance as, “When the Sun has 
half set, he begins the stotra of the shodashin” 
(Tait.Samhita.6-6-1-6). Similarly in relation to the passage, 
“The ritviks sing nearby” found in a particular place is 
supplemented by another passage found in a different 
place, “The Adhvaryu priest should not sing close by 5 ’. 

As in all these cases, the passage ordaining the taking 
up of Punya and Paapa is dependent upon the statement of 
abandonment of Punya and Paapa, so it is reasonable to 
say it is optional. That means both these should be 
combined. This is declared in the Poorvakanda in the sutra, 
“On the other hand it is complimentary to another passage 
because to take diem as alternatives is contrary to reason” 
(Poorvamimamsa. 10-8-4). 

Uli-LKI^ (3-3-27) 

cbtfoTJ^, Td 

^gft4frl«hlc4 ^ ^fet -&W1: I WTO 9^: 
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‘ ‘^T 3TTnrSt?frr fcTTTTT ^ ... <fi 
^TC^rftr I 

WTRTtR cFTf q WXzfirl 
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HT xT ^nFo5^T 

^epn^r Traf^nj ^nvi(l< 




^rT:? H<fo«4mien^-^Ri^ii<je^ 
dPiHo^^Mmien^ I <TOTIF^5*fara - “cTFT dld^df^TC 
TTra^ %qt^ 3T«J UMf^” crra TT^T q 

nji||fy^l^TrT:”ff^Tr 1127 II 

At the time of departure from the body he 
abandons all good and evil deeds (Punya and Paapa); 
because there is no karma that is to be gone over. Thus 
do the followers of other branches declare. (3-3-27) 

The reflection that the karmas good and evil get 
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separated is ordained to be done. Now the doubt is whether 
one should reflect that a part of it gets lost at the time of 
departing from the body and the remnant gets lost in the 
path of Archiraadi or whether all Punya and Paapa get 
destroyed at the time of separation from the body. The 
prima facie view is that it gets destroyed in both the places 
on account of the fact that it is declared by the scriptures as 
taking place at both the places and also on account of the 
incompatibility of movement through the ‘devayaana’ padi. 
The scripture declares that the sins get destroyed at the 
time of the separation from the body as evidenced in, 
“Shaking off all the sins like a horse shakes off his hairs 
and shedding the body just like the moon gets out of the 
mouth of Raahu, I attain the abode of Paramatman having 
done what ought to be done” (Ch.Up.8-13-1). The 
destruction of karma is declared by the scripture even as 
happening on the path as evidenced in the text, “He comes 
to the river Viraja. He shakes off the good and evil deeds”. 
If all karmas get destroyed at the time of separation from 
the body diere will not be the karma that is a means of 
movement on the path of the gods. 

The conclusion on the other hand is as follows: 

The reflection of the destruction of the sins is to be made 
as happening at the time of separation from the body itself 
on account of the fact that after the separation from the 
body there is the absence of any result of Punya and Paapa 
to be experienced other than attainment of Brahman as 
declared in the text, “The delay is that long only as long as 
he does not become freed from the body. He attains 
Brahman immediately after the release from the body” 
(Ch.Up.6-14-2). This is so because of the fact of 
destruction of sin on the path as ordained in the text, 
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“Shaking all the sins, even as a horse shakes off his hairs” 
and so on, is to be understood as having the same meaning 
and therefore the statement of the scripture that “he shakes 
off good and evil” is to be construed to happen at the time 
of the separation from the body itself. The movement in 
the path of ‘Devayaana’ becomes compatible on account of 
the efficacy of Vidya or meditation even when all karmas 
get destroyed. The meditation, though is not the originator 
of a subtle body by itself and though the gross body which 
is the means of the experience of the pleasure and sorrow 
on hand and also all karmas are destroyed totally, 
establishes a subtle body to lead him through the path of 
‘Devayaana’ for achieving the attainment of Brahman which 
happens to be its own ‘phala’ or result. 

The meaning of the sutra is as follows: ‘Saamparaaye’ 
- One should meditate the destruction of all sins at the 
time of the separation of the body itself. Why > ‘Tartavya 
abhaavaat’ - As there is nothing to be experienced other 
than attaining of Brahman after the separation from the 
body ‘Tathaa hi anye adheeyate’ - Other branches of the 
Veda read thus alone - “The delay is only so long, as long 
as he does not liberate from the body. He attains Brahman 
immediately” (Ch.Up.8-14-2) and “Good and evil do not 
affect one who is without a body”. 

( 3 - 3 - 28 ) 

'<frcKUsiu£: 

“3TST ^ WT “tT^T 
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The meaning of the other scriptural text has to be 
understood according to the intended meaning without 
contradicting both the scriptural texts. (3-3-28) 

Thus according to the nature of the things, when the 
destruction of all karmas, good and evil, without any 
residue is determined as happening at the time alone of 
giving up the body, the scriptural statement, “He shakes 
off meritorious and sinful deeds” (Kaushi.Up.1-4) is to be 
explained according to the intended meaning without 
contradicting both die scriptural statements as there is no 
contradiction between the two scriptures. As there is no 
contradiction between the two scriptural statements viz., 
“Shaking off all the sins like a Horse shakes off his hairs 
and shedding the body just like the moon gets out of the 
mouth of Rahu” (Ch.Up.8-13-1) and “The delay is only 
diat long, as long as he does not shed the body” (Ch.Up.6- 
14-2), the scriptural statement, “He shakes off good and 
evil” which is found at the end should be construed earlier 
than the scriptural statement, “He comes upon this path of 
Devayana” (Kaushi.Up.1-3). This is the meaning. 

An objection is raised here: 

f| (3-3-29) 

3U2J8JT TTcf 
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u4ch4st^ 
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- 

The scriptural statement ordaining Archiradi 
will be meaningful only if it is admitted that giving 
up ‘Sukruta’ and ‘Dushkruta’ happens at two times 
viz., at the time of giving up the body and in the 
path of the Archiradi. If it be otherwise, there will 
be contradiction. (3-3-29) 

The meaningfulness of the text ordaining movement 
in the Devayana path happens only if the destruction of 
karma such as good and evil is admitted both at the time 
of the separation from the body and on the path of 
Archiradi. Otherwise, if all karmas are destroyed at the- 
time of the separation of the body from the Self, it 
contradicts the text ordaining movement in the Devayana 
path on account of the incompatibility of movement due to 
the destruction of even that karma which is the cause of 
providing a subtle body. 

The objection is countered thus - 

(3-3-30) 

^cJRTR: I ^kT: ? - 

rfMJiltflqitf:, 31ch4rt^afT^rt®^iTr^8f: I 

ch'IMrllO wf?f” I - TJSJT 
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sT M1 41 H M I SHTTc^ 

^5mni(^S^ ch+Imwi^Tcft ^T^cifci, 

cd"4s ltd’ll ?l 11*1 *11H Pi m O fev M ^ 5 \ ’■Cl \ 4 <ll *T'., 

^^TsTT^Tefisfa ^ 7 ^- 



The assumption that all karmas get destroyed 
at the time of separation from the body is justified 
because a subtle body of the characteristic of being 
not due to karma is perceived. This is as in ordinary 
experience. (3-3-30) 


The path of Devayana is justified even in the event of 
the destruction of all karmas at the time of separation from 
the body in respect of those that meditate upon 
Paramatman. How ? Because a (subtle) body of that 
characteristic is perceived. Tallakshanaarthaha’ - means an 
object belonging to that class. The meaning is, as there is 
die attainment of a body not caused by karma for those 
people who are meditating upon Brahman, such a body is 
possible of being gained without any karma as evidenced 
in the text, “He will be a sovereign to himself. He will 
have free movement at will in all worlds” (Ch.Up.7-25-2) 
and so on. ‘Lokavat’ - As in ordinary life, just as there is 
attainment of many beautiful things that are not gained by 
ordinary people for those who serve the king. Similarly 
everything is possible and compatible in respect of diose 





3 - 3-31 


Third Chapter 


133 


who meditate upon Supreme Brahman that is omniscient, 
of true will and enormously bounteous. 

An objection may be raised here as follows: It cannot 
be held that there will not be the experience of the results 
of karma after the fall of the body in respect of meditators 
upon Brahman due to the destruction of all karmas at the 
time of the fall of the body; because it is seen that there is 
association of a different body being the result of one’s 
karmas even in the case of the realisers of Brahman such 
as Vasishta and others, and it is seen that there is the 
experience of joy and sorrow on account of the birth of a 
son and on account of peril to them and so on. 

The reply to this objection is given in the next sutra. 

(3-3-31) 

gift'll ^tI^: yiHi; ifan 

TtB: I ■qf^THT^TT 3TTR4cfc 1 1 u 11 

3lftrcl Riches 

^f^'HI«4UqiRj«h<U|l^|| 

For those who hold certain offices, there is 
existence as long as their offices last. (3-3-31) 

The destruction of all karmas at the very time of the 
fall of the body was declared as there is the absence of the 
experience of the fruit of karmas that is to be gone over 
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after the fall of the body and for such realisers of trudt, the 
movement through the path of Archiradi happens after die 
fall of the body. But in the case of those who hold certain 
offices like Vasishta and others, there is no movement 
dtrough the path of Archiradi so long as dteir term of office 
does not come to a close. They will be stationed in their 
offices itself as die karma, the cause of such offices, has 
commenced to give its results. Even for the realisers of 
Brahman, the karma that has commenced to yield the 
results gets destroyed only by experience of its result. 

3lto34lfS|cMU|^ 

(3-3-32) 

I dfsJSMI^fd Tjef: TH*T:, TRTT 

*J4||U||%TTcnT^ l UrJ WlKUMrU^, 

I 31*4«itachU<<AlRlc|l 

HMMtfcPT I “n 

TJ'cU} 3TT^ fl <-i| 

^sf¥wf«nFr«T^rr” ^fcf ueffami 

^AdUI^Mc^flrilRfccUHH «£lx|ch xT 

^ *Tcrfa, | 3id4-H^i 

rT^^mTf^: I - Tf^TTTf^t^tJT 

TT^ 3nffr: I ^rT: ? 144Hid 

^F^f^rmfcRtir: i iR^i 
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* renffifcsrrTT filia l i 

^rmf^TT 1132II 

As all meditators upon Brahman attain 
Brahman through Archiradi, there is no restriction 
that Archiradi is only for certain vidyas. Thus alone 
there will be no contradiction of srutis and 
smruthis. (3-3-32) 

The doubt here is whether there is attainment of 
Brahman through the path of Archiradi in respect of those 
that are practising meditation such as ‘Upakosala Vidya’ 
and others wherein the movement through Archiradi is 
ordained, or die attainment of Brahman through Archiradi 
happens to all those who meditate upon Brahman. 

The prima facie view is diat it happens to those alone 
that are practising such meditations like ‘Upakosala Vidya’ 
and so on, because there is absence of proof in respect of 
attainment of Brahman through Archiradi for others. Even 
the general statement found in ‘Panchagni Vidya’ is 
determined as related to the meditations such as Upakosala 
Vidya and others. Otherwise the deduction of such, in 
Upakosala Vidya and others would be meaningless. 

The conclusion is as follows: 

The statement while expounding ‘Panchagni Vidya’ 
such as, “Those who meditate thus and those who practise 
in the forest Brahman with faith and austerity, they attain 
the Archiradi path” (Br.Up.6-2-15) which ordains in a 
general way related to all meditations cannot contradict the 
declaration made in the Upakosala Vidya and it cannot be 
restricted as it is reasonable to re-state for eulogising vidya. 
Therefore, for all upasakas of Brahman, attainment of 
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Brahman is through Archiradi path alone. The meaning of 
the sutra is : Aniyamaha sarvesham’ - attainment of 
Brahman is through that path alone without any difference 
for all meditations upon Brahman. Why ? ‘Avirodhaha 
Shabda anumaanaabhyaam’ - Only if it is thus there is non¬ 
contradiction between sruti and smruthi. Tine scriptural text 
such as, “Those who in the forest meditate” and so on has 
been mentioned in Panchagni Vidya. The smruthi text such 
as, “The path in which are the effulgent fire, the day, bright 
fortnight” (Gita.8-24) and so on is found in the Gita. 

3T$rcf$roi 

(3-3-33) 

‘ Trfjf ?igiuii 

I 7T8IT 3TT?J^ 

xT “3T«l W W 

^ «£TT: -&WI: I ^cTTTT 

U^SJWmKUIrcimMId, TCZ ^dU-d^cl ftiMI ^fcT 
^:3T$T: I 

^ ^Hrcl^M I ^ TF ^MUd ^Tf^Tti; *TcNhrfa«"$R: I ^ 

yctitilrHTl ^TT^tT^ | 

cTFTTfa n 

<d£JU|: yrtitiktidl otiIchU: I Akuftl yrtitilrtil 
T^rraTT: f?iwrc( iejtJch 
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VTTST?^ | VT ^d*l l 1% ^ VI^-tT: florid: I 3T^t 
^ 11W* tT^T^ - *TRT «f THU S**£c5r^T^: 

n4sti^^n^n: i 3ry<w«jRi'flHi 

TOJrtccJlRRnri u4f4tyiWdfl*T: I ^kT: ? 

u i M i ^d^H iy^^- ^n r rer^ sT 

rimi*^ I ^piRT 

i - nan 4W4MM<j5i9i!4(Uiyita 

*KU U|1C 1? : > ‘3|fH^ -R^: «m4dMfedr4d 

UW4<4-<d<n^d1sf*T 3T«TR^vd 1* u frfrdl d, 

q I vj^^r^etj rc| I -cell M*| q) <4 1 ^f^eh^hrr^rcT 

vr^y <f4 tim'd Pnnns^fhTr#^ rrf^nf^wr arftr 

^MI^dRr^Wmio^lr^cf I VT^tF 3TSTO 

^TU%, cTOfc^I^” ^rJITRdl 1133 II 

rdf “«4 <m 4 ^4*P«r:” $cdi<fldmft Tddd 

d^JJUIrdN dclfcl^oilcl^rUdl^ - 

But the conceptions of the ‘Akshara’ or the 
imperishable are to be combined in all meditations 
of Brahman. Because, Brahman to be meditated 
upon is having them equally and these conceptions 
arc existing in the essential nature of Brahman. This 
is similar to the case of the mantras of the 
‘Upasad’. This has been explained in the 
Poorvamimamsa. (3-3-33) 

In the Brihadaranyaka Upanishat we read a passage 
thus, “O Gargi, those who have realised Brahman declare 
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that it is the immutable Brahman which is neither massive 
nor atomic” (Br.Up.3-8-7) and so on. Likewise, in the 
Atharvana text we read the passage, “Then the higher 
knowledge is that Akshara which cannot be seen or 
grasped” (Mun.Up. 1-1-5). The doubt here is whether these 
characteristics of being not massive and odiers are to be 
combined in all kinds of meditation upon Brahman or 
whether they are to be taken only where the text specially 
mentions thus. The prima facie view is that they are 
ordained specially in particular modes of meditations and 
they are not generally related to all kinds of meditation on 
Brahman and so they are restricted only to such kinds of 
meditations where they are ordained. 

The conclusion on the other hand is that these qualities 
are to be combined in all kinds of meditations as the 
qualities of not being massive and so on are included in the 
reflection of the essential nature of Brahman just like the 
qualities of ‘Ananda’ or bliss and others. The essential 
nature of Brahman is distinct from the nature of the 
jivatman not only on account of the qualities of bliss and 
others because the nature of die individual self is verily the 
same (bliss and others). The nature of Brahman is distinct 
from the ‘Pratyagaatman’ or jivatman by virtue of the 
quality of‘Ananda’ and others that are characterised by the 
quality of being non-massive and others. Though the 
individual self, by his nature, is not related to the qualities 
of being massive and so on that belong to the non- 
sentients, but yet he has the possibility of being related to 
those qualities. It is only on account of being capable of 
having connection with that, die association ensued earlier. 
Therefore, the qualities of not being massive and so on are 
to be reflected in all meditations for the purpose of 
reflection upon Brahman whose essential nature is not 
capable of such association. 



3 - 3-33 


Third Chapter 


139 


The meaning of the sutra is as follows 
‘Aksharadhiyaam’ - The conceptions of being non-gross 
and so on as related to the Akshara or the imperishable 
are to be combined in all meditations on Brahman. 
‘Avarodhaha’ - means combination. Why ? ‘Saamaanya 
tadbhaavaabhyaam’ - As Brahman is the same in all kinds 
of meditations, as those conceptions are included in the 
reflection upon Brahman. It is the nature of the ‘gunas’ or 
qualities to follow the principal matter to which they 
belong. An illustration is given to explain this principle, 
‘this is just like die Upasad’. Just as the mantra, “Agnihi 
hotram vettu’, though given in the Saama Veda, as it is a 
‘guna’ to the principal matter of the ‘Upasad’ offerings 
ordained in the four-day sacrifice called ‘Jaamadagnya’, is 
recited in a subdued voice as ordained by the Yajurveda, in 
the same way, though these conceptions are restricted to 
that meditation, as they are ordained to be reflected upon 
in relation to Akshara Vidya’, they are related to all types 
of meditations upon Brahman as they are of the nature of 
following the principal matter. This has been explained in 
the first section of the Purvamimamsa in the sutra, “If 
there happens to be a contradiction between the guna and 
the principal matter, it should follow the principal matter” 
(Purvamimamsa.3-3-9). 

If it is admitted thus that secondary matter has to 
follow the principal matter, then there would be no 
restriction anywhere as qualities like ‘sarvakarma’ or doing 
all works, ‘sarvagandha’ or all odours and so on will also 
have to be combined in all meditations on Brahman as they 
are also qualities of Brahman. 

The next sutra answers this objection. 



EflR 


xatvIgllHEMILnmCgHHEKSEEICK 


JfJM 


^<T: ? 3TFRTR*rft: I 3TTTTR^-3Tff^s^T ^TR 
I %tt 

I 3T^TrJ7T^T oildf^dftriltf: 1134 II 


For the purpose of reflection this much alone is 
to be combined in all meditations upon Brahman. 
(3-3-34) 

‘Iyat’ - Only the qualities of bliss or ‘ananda’ and 
others that are characterised by ‘not being massive’ and so 
on, have to be meditated in all meditations on Brahman 
Why ? On account of the cause of meditation. ‘Aamananan. 
- means thinking that is directed towards a particular thing 
viz. constant thinking - that means, meditation upon 
Brahman. Only that is to be meditated upon in all 
meditations without which die reflection upon the essential 
nature of Brahman cannot become possible. Whereas other 
things arc restricted to the respective modes of meditation. 


3T-d<c^lfaeMU|^ 
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Tfn# ^TT 

Tjr^TTr^frT”, “HdHlrilH ^Rrrf^, 

“3Tfd5^nf^” JeZFffT{ I -fog^PTsf TcT 

f^SJT^ ffa R7RI: I *{cN 5IIUMlf^&: Slrd'IIcKI, 
iTU^ I VMKI i avflH : MWIrAc^llfM^dlf&UI^ ^: 
TT^r: I *1 3TTr*TT 

o-M M{^’ ’ ^fcT 3UH4-4J 

MlM I dlfdqqcd l ^lcvMcd l -cd , «c[y i fl i yiUHHIHHlR 
^7cR2J 3fVMKII«l(OdreU4| xf }|ft , 4iR£*ll l c|T|<M4J 

%4d|-oc|, ^ fcj^livfc?: | 
^T8^F5-3RrRT, 3TTr*TT ^f^R:” 
«JHlime)rWlrm:-Slc*IMIrm fr^W^T:; 3R*I«n 
Trf^R^R^Tfrrf^ ^ ^TT5T 54ri| J11 M<J-I It|4 
5HRW^ | yfd^xJHS-ii xf 

ThTcTrftRI^: I “^<RqtSRpT rTOT^TOn^T:” 

^T 3raTRTRTT^W^ Rfg^TPTT^ “%JJ|c|U-r3e| ^ 

r1^slcflfrdf?t” < ‘^T^RT«Tn^f^TT^7^” , fRnf^T 
TnRTffrf:, 3Tf^R^4^TRTRmT^T?ni1%^ ilfrlMKH 
M<r^H "^1%; tfgi^ 1135 II 

^^^^chy^cirMy^K^T^ f^n^tscnhfra 

iMrMl^l^cWI^ - 

Should it be said that the former reply to the 
question of ‘Ushastha’ diat die one that is within 
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all refers to the individual self having the aggregate 
of the five elements, as otherwise difference between 
the two replies will not become compatible, we say 
it is not so; because, this is just like the instruction 
of‘Sadvidya’. (3-3-35) 

In the Brihadaranyaka Upanishat the reply to the 
question of Ushastha begins with the statement, “He who 
breathes up with Prana is yourself that is in all. He who 
breathes down with Apaana’ is yourself that is within all” 
concludes with the statement, “Everything other than him 
is perishable” (Br.Up.3-4-1, 3-4-2). Later, the reply given 
to the question of Kahola begins with the statement, “He 
who transcends hunger and thirst, grief and delusion, old 
age and death”, “Knowing this atman’ and so on and 
concludes with the statement, “Everything” else is a source 
of sorrow and misery” (Br.Up.3-5-1). The doubt here is 
whether the same meditation is ordained in both the places 
or whether they differ from one another. The prima facie 
view is that there is difference in meditation, as in the 
former reply the ‘Pratyagatman’ or the jivatman happens 
to be the cause of ‘Praanana’ or the breathing forth and so 
on, the latter describes Paramatman who has transcended 
hunger, thirst and so on. As there is difference in the 
"Upaasya’ or the object of meditation, there is difference in 
meditation. 

The conclusion on the other hand is as follows: There 
is no difference in meditation here on account of die fact, 
as the question in both cases, “Explain to me the Brahman 
who is direct and immediate and who is within all” 
(Br.Up.3-4-1, 3-5-1), is pertaining to the Paramatman 
alone and happens to be of die same form. Also, on account 
of the fact that, die fact of being the cause of the functions 
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of breathing up and breathing down in all living beings and 
also transcending hunger and so on that are described in 
the two replies do happen to the one and the same 
Paramatman who is the object of meditation. 

The meaning of the sutra is as follows: ‘Antaraa’ - 
means the question of Ushastha where a reference is made 
to the atman who is within all. ‘Bhootagraamavat 
svaatmanaha’ - means should be admitted as the 
Pratyagatman or individual self, otherwise there happens 
incompatibility between the two different answers. ‘Iti 
cheth’ - If it is argued like this, the reply is as follows - 
here the two questions do not pertain to the jivatman and 
Paramatman respectively. The meaning is both the replies 
do necessarily happen to the one and die same Paramatman 
who happens to be the object of meditation. ‘Upadeshavat’ 
- As in one and the same ‘Sadvidya’ which was introduced 
with the statement, “You are ensembling perfection. Have 
you verily made an enquiry into the Ordainer ?” (Ch.Up.6- 
1-3), there is a repetition of questions as, “May your 
venerable self alone teach me again” (Ch.Up.6-1-7), 
“Revered sir, please instruct me that” (Ch.Up.6-2-7) and 
the difference in reply is observed for describing the 
particular glories of one and the same object of meditation. 

As there is difference in the form of replies preceded 
by difference in questioners, the difference in meditation is 
unavoidable. If it is argued like that, die answer is given in 
the next sutra. 

(3-3-36) 

sup u 3n?m udtau:” ^f?t 

IPft: M^ 'A rej^< 4 rc( -Hfet 
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Ushastha and Kahola have both to combine 
each other’s ideas. Indeed the teachings of 
Yajnyavalkya particularise one and the same 
Brahman. This is just like the case elsewhere in die 
teaching of Sadvidya. (3-3-36) 

The quesdons asked by both the questioners as, 
“Explain to me in detail about Brahman who is direct and 
immediate and who is within all” (Br.Up.3-4-1) is of the 
same form and related to the same subject matter and 
when it is decided like this, the interchange and 
combination of the ideas found in the answers given to 
Ushastha and Kahola have to be made. Kahola also has to 
meditate upon Brahman as being the cause of the functions 
of‘Praanana’ and others as well as the idea of the self which 
is within all. Similarly, Ushastha has to meditate upon the 
idea that Brahman has transcended hunger and so on. The 
one and non-second internal self alone is particularised by 
both the replies of Yajnyavalkya as the object of meditation. 
This is as in the case of Sadvidya - as in Sadvidya all the 
replies are pertaining to the Supreme Brahman that is the 
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primeval cause, here also in the same way, the replies of 
Yajnyavalkya pertain to the same object of meditation. 

If it is asked how it is known that even in Sadvidya, the 
object of meditation is the same from the repetition of 
questions and answers, the answer is given in the next sutra. 

3c* UrUld’M: (3-3-37) 

dcHr<i 3TTrHT d(x<*Mfa” 
tfrdl'dd: ^3 1137II 

Indeed that Supreme Deity itself is the subject 
in the Sadvidya. Being ‘Satya’ and other qualities 
are combined in regard to it. (3-3-37) 

In statements such as, “That same deity deliberated” 
(Ch.Up.6-3-2) everywhere that one Supreme Deity alone 
is continuously referred to. Therefore, “Sathya” and others 
that are declared in the statement, “All this is having the 
Sath as its atman. That (fact of having Sath as its atman) is 
real. He (Sath) is the atman in all. That Supreme cause is 
thy innerself. Thou (your antaryamin) art that” (Ch.Up.6- 
8-7), are combined in all replies in that context. 

^ 3WHrcnfai«*urH II 
cbWltyfacb<UlT( 

cbWI<fl<U5l 7T3T T4|41dHlR«T: (3-3-38) 

“3T2I ^ 

31lchlVlfdf^^d-dfdd^Koq^” 

$rUlf^ 3I3W, “tra sM^di# flrdl’f 
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chini^itaT cbm'ctiii ^rarfa” crriW^T^> 

$r<ufd; l^^eKI^, <RT 

I TT^T:, 4J0U£MiJd MiHIrA 

■SThTT^T:, cT241^ch^|c6IVI^I^lB7^I: M<mrMlm^:, 
fcR^ranTt 7HTR: M^lrAid f| 7^7 I <I<4M4^- 
ld^|7fdHcc4Uc^y$rMrd«c^*IMcdlAT ^^«RTiI 
dfeftlJi: ■CRKIrAcTlmW ^qrAdl^fa&W^; l*d^A 

1%, “^tsf^RRR 37TTOT: rrfpT^ ’ 

fc?TR*77, ‘‘f^ 7T^7 t^TcT’’ nftxitel, “crf^ 

ehiMi: ^Hll^di:” 3nrHliM5^ mi>-hI fci^A 
Jrtm'&t, ‘‘WciJchW«4rAIW&<*l:’’ $c^drcU, “cTO 

qr^nr^rrisr 777*77 ^ ^thth” ^fcr, 

37TcRT^T?T®^rf^'5: MiHlrHi; TT^cFfrTTST 

flr^*IHrc|^r!4^trMrdN^dMH-MrdK < u1 ^TT:; 3T7T: 
WTTrtn ^TFTrR: WrUcbWccIlftfaftlS!: <W1HI 
<4 |<*A3c| l^uiTn^ I <3 rT, ^^7 T^tiTl^ 41 

37X3^1 fdffM^^ 77cfr*7 c7?ft” TTfcf 

^f^rc*|^fWc^£rMcdfay)N<cvMd*4l 77 M<HlrMl 

f^TPTrR: TIcdTIlgVMcclf^iy 3MIW Urf\<!lA | 3Trft 


^f^mrrqf^n^ 77 MIMIcMI 7lrU7l£rMr^Tf^ 

^uiia*fcif$i« 137TF7 ^ 1 i^r fAfgr?r 77fx, 

‘3TTd)l^ Visin’ $H7l<*l¥l¥l«dhft fid^UU^Ochdr^ri 
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hrzirPiiuiJi 


fHr<JeblHr^: I ***R 

“3t*rt 3 w «rafrr” ffrr 
dSm i fftfrM *Kc5 f o T ^ g ^lH . H38 II 


‘ < h*i^c(i^S\8o<4 "^5 TRTSf?rT 1^>33R” fc^TH*: 
i^Jy-^dr^l^, ^rWcMl” tT^WIU|ccM<^ 

‘ ‘'fleffq flcf^'VIM:” ^r^'lf^fcl^MIUH* 



The qualities of Satyakamatva are to be 
reflected elsewhere also i.e., in die Brihadaranyaka 
Upanishath as there also i.e., in Chandogya 
Upanishath, as the qualities of having the heart as 
the ‘Aayadiana’ and others are the same. (3-3-38) 

It is declared in the Chandogya Upanishath as follows: 
"Now in the city of Brahman there is a small lotus like 
abode and in it there is a small ether. That which is within 
this ether is to be sought” (Ch.Up.8-1-1). In continuation 
it declares, “Those people who depart from this world 
realizing this atman and reflecting upon his auspicious 
qualities will have free movement at will in all die worlds.” 
(Ch.Up.8-1-6); In the Brihadaranyaka Upanishath also, 
“ The self who sleeps in the Akasha which is within the 
heart, who is the controller of all and who is the ruler of all 
beings” (Br.Up.4-4-22) and so on. The doubt which arises 
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here is whether one and the same meditation is ordained 
in both or whether there is difference in meditation. - 

The prima facie view is that there is difference in 
meditation as there is difference in form though in both 
Paramatman alone is the object of meditation but yet in 
one place the Paramatman who is designated by the term 
Akasha’ is the object of meditation whereas in the other, 
Paramatman who is reclining in Akasha’ is the object of 
meditation. So there is difference in form. 

The conclusion arrived at here is as follows: As diere 
is non-difference in respect of attributes such as having the 
heart as his abode, true will, true desire and so on in both 
places, Paramatman qualified by these attributes alone is 
to be meditated upon, diere is non-difference of form and 
so they form one and the same meditation. In the 
Chandogya Upanishath, which begins with the statement, 
“In it there is a small ether. That which is within this ether 
is to be sought” (Ch.Up.8-1-1), a question is posed “what 
exists in that small ether >” and answered as, “All 
auspicious qualities are contained in this, this is the atman 
which is opposed to all that is defiling, which is free from 
old age, death” and so on and furtiicr stating that, “It has 
true desire and true will” (Ch.Up.8-1-5); It continues 
further, “Those who depart from dais world realizing this 
atman and reflecting upon his auspicious qualities” 
(Ch.Up.8-1-6). Thus it declares that the one who is 
designated by die term ‘akasha’ is Paramatman and that 
the qualities of Satyakamatva, Satyasankalpatva and 
Apahatapaapmatva and so on that are within that edier are 
the auspicious qualities of that Paramatman and so it is 
decided from the scriptural statement alone that 
Paramatman having die heart as his abode and who is 
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characterised by the qualities such as Satyakamatva and so 
on is the object of meditation. 

In the Vajasaneya text when it is declared, “This great 
atman who sleeps in the Akasha, who is within the heart, 
who is the controller of all, the ruler of all beings” 
(Br.Up.4-4-22) and it is understood from this diat same 
Paramatman who has the heart as his abode, who has true 
will is the object of meditation on account of the fact that 
‘Vashitva’ and others are the particular aspects of 
Satyasankalpatva. Therefore, it is decided that the same 
Paramatman characterised by the eight qualities such as 
Satyasankalpatva and others is the object of meditation on 
account of the recognition of the same ‘Dahara Vidya’. 
When it is decided thus, the term Akasha mentioned in, 
“He sleeps in die Akasha” denotes ether which is within 
the lotus of the heart. So there is non-difference in 
meditation as there is no difference in form. 

The meaning of the sutra is as follows: ‘Kaamaadi 
Itaratra Tatra cha’ - Satyakamatva and so on mentioned in 
Brihadaranyaka and Chandogya are of the same form. Why 
? Aayatanaadibhyaha’ - As it is recognised that 
Satyakamatva and others are the same on account of the 
association with ‘Vashitva’ and others that are the 
particular forms of Satyasankalpatva and on account of the 
fact of having the heart as abode. The fruit of this 
meditation viz. attainment of Brahman, is also of the same 
form as evidenced from the text, “This atman rises above 
this body and attaining the Supreme Light, reveals itself in 
ns own natural form” (Ch.Up.8-12-2), “He who knows 
l hat Supreme Brahman thus becomes indeed the fearless 
l’arabrahman” (Br.Up.4-4-25). 

Should it be objected that ‘Satyakamatva’ and others 
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cannot have the form of meditation that is a means to 
liberation, as it is impossible for the characteristics of 
Lordship, Rulcrship and others to be the essential nature of 
Brahman on account of die declaration of the immediately 
preceding passage viz., “By die mind it is to be perceived 
that there is here no plurality” (Br.Up.4-4-19) and also on 
account of die subsequent passage, “This atman is to be 
known as ‘not this, not this’ (Br.Up.4-4-22) 

34I<UK<A'4: (3-3-39) 

j|ui*4i<frir yfa»4K4Kriltr: 3nrfrr^«i: i cu±nfq 

3n^ , TRTcrf^yT^ flcffu 

d^*l4d^lSd^lcM*rc||faMli|: 1139 II 





TT T^T T ^ - 


There is no omission of the auspicious qualities 
of Brahman because there is great regard in 
teaching these qualities. (3-3-39) 

There is non-omission or non-rejecdon of qualities like 
‘Vashitva’ or being the lord of all and the like that are not 
known from any other ‘Pramaana’ but known exclusively 
from the scriptures diat describe them with great ardour. 
So even that is to be necessarily admitted as an attribute of 
Brahman. Total rejection widiout any specification is in 
respect of all other particularities that arc material and 
defiling. The intention of the negation of plurality is to 
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emphasise that all things are ensouled by Brahman as they 
are the effects of Brahman as plurality of things not 
essouled by Brahman is negated. 

Should it be said that the fruit of meditation upon 
Brahman as characterised by qualities, is not liberation as 
it is declared that ‘Sagunopasana’ yields fruits related to 
samsaara, as evidenced from the statement, ‘If he desires 
to attain the world of the manes’ (Ch.Up.8-1-6, 8-2-1) - 
the answer is given in die next sutra. 



(3-3-40) 


WlMUUIvi, 3T7T: tTg^RT^- 

fig'AchlftlllftcM'll^ ^ UTOlto 3lfd <J 

^wrf^if^crar^ i tt tjs*?: ^ 

WTWT: ^ftfaerf dldvrtd 

’ ffa, ‘‘^T «Tcrf^ cTPI «)eh^ 

^nrcnft sr^rfri” ^fri ^ i% 

U p| f ; 3T<d 

sten^epTRi^ II 


Only after the attainment of Brahman and 
because of the attainment of that Brahman there 
are statements such as free movement in all the 
worlds at will and so the attributes of 
satyakaamatva and others are to be combined in 
this mode of meditation. (3-3-40) 
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‘Upasthitihi 3 means attainment - That means 
attainment of Brahman. ‘Upasthitbe 3 - when Brahman is 
attained, JAtaha, 3 - on account of diat cause alone of the 
attainment of Brahman, ‘Tadvachanaat 3 - As the statement 
of attainment of the manes is mentioned, this is not the 
attainment of worldly benefits, but it is the attainment of 
one who is actually liberated. This attainment is declared 
of a person who has revealed his nature after the 
termination of all karma as evidenced from the texts, “This 
jivatman, passing out of the body attains that most 
SupremeLight and manifests in his own nature” (Ch.Up.8- 
3-4); “The great luminary to be attained is the Supreme 
person - Paramatman. That attainer experiences that 
Paramatman and follows him eating, sporting with women, 
playing with chariots or with relatives forgetting his 
previous body lying amidst the relatives” (Ch.Up.8-12-3), 
“He will be a sovereign to himself. He will have free 
movement at will in all worlds” (Ch.Up. 7-25-2). Therefore 
it is understood that the playing and other things are 
caused on account of the attainment of Brahman. 

II 

(3-3-41) 

7T7FT: I MuidlRdd^i^ P^<Schl4d<ll, 
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^frf 1 


h^: I 


n4ciTi< 

*TH^ sheet 



ufwf^m: - f^ykui^ fagpfa ^rrrrt^mw^, 

:; 7TPT ; ^rT: ? 

rT^ft: - ^H:” ^«P^T 1TRI 

'*'&*{; rTWnrfrra^«r^^; cfhfrRror TPT - 
y st c*5 «h H f *-cl t Mi rtt-<t eK’^UT: *+> ci ^-<4I y frl «t:, 


f: 1141II 


There is no compulsion of the ascertainment that 
the meditation upon Udgitha should be carried out 
in all places; because it is seen so. Its fruit of the 
form of non-obstruction is indeed separate. (3-3-41) 

In the Chandogya Upanishad, the meditation upon 
Udgitha is ordained as, “One should meditate on the syllable 
l ()m’ as Udgitha” (Ch.Up.l-l-I) which is connected with, as 
an accessory to karma. The doubt here is whether that 
meditation should be undertaken in all sacrificial acts just 
like the ladle made of Tarna’ wood as a rule or whether 
without any restriction as the taking of ( Godohana\ 

The prima facie view is that the meditation on Udgitha 
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should be undertaken as a rule for die purposes of the 
sacrificial acts just as the usage of the ladle made of ‘Parna’ 
wood which is associated with the accessories of Karma 
and which is ordained so and on account of the fact that 
the statement in the present tense in the passage, “That 
very thing i.e., the sacrificial act which is done along with 
meditation associated with faith and with the knowledge of 
Brahman, that certainly is possessed of greatest power” 
(Ch.Up. 1-1-10) and also on account of the fact that it is 
not assuming to grant a separate fruit. 

The conclusion arrived at on the other hand is as 
follows:- 

There is no restriction as in the case of ‘Godohana’ 
and others as it is made out that this Upasana is having the 
fruit of becoming more powerful that is different from the 
fruits such as swarga and others that are gained from 
sacrificial acts and also as it is seen that sacrificial acts 
bereft of meditation upon Udgitha are also performed as 
evidenced in the text, “With that Omkara both, the one 
who knows thus and the one that does not know thus 
perform” (Ch.Up.1-1-10). Though there is the usage of 
present tense here, when it is decided that it is relating to a 
different aspirant, it is to be assumed that the fruit of this 
upasana is the fact of the sacrificial act becoming more 
powerful just like the ‘Raatri Satra’. 

The meaning of the sutra is as follows 

‘Tannirdhaamnaaniyamaba’ - ‘Nirdhaaranam’ means 
deciding with the mind definitely. That means meditation. 
‘Tasya’ means of the Udgithopaasana, ‘Aniyamaha’ means 
non-restriction. Why ? ‘Tatdrushtebe’ - as it is seen so i.e., 
as no restriction is noticed due to the statement, “Both, the 
one who knows thus and the one who does not know thus. 
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perform with this meditation Omkara”. “Pruthak Bhutam 
hi asya phalam” - The fruit of this indeed is separate and 
that is of the form of non-obstruction; 'VeeryavattamWam J 
- means non-obstruction of the fruit of this karma on 
account of the result of some other different, more 
powerful karma. The meaning is that diere will be non¬ 
delay in getting die fruit. 



4r<=l< 1 ^ ” 

3TTRT^frr: - <T5^ I “TRT 

^WTJSI^T^” 1142 II 


In the meditation on the qualities ordained in 
Daliara Vidya, the meditation of Paramatman as 
characterised by these qualities should be repeated 
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again and again. This is just as in the case of 
oblations. This has been explained in the 
‘Samkarshana kanda\ (3-3-42) 

In Dahara Vidya, the meditation separately on the 
qualities of Paramatman such as ‘Apahatapaapmatva’ or the 
quality of being opposed to all that is defiling is ordained 
just as the meditation upon the essential nature of 
Paramatman as noticed from the text, “Now those who 
depart from here after having known the self and these 
eternal and auspicious qualities of His” (Ch.Up.8-1-6). 
Here the doubt that arises is, whether in the meditation of 
those auspicious qualities, the meditation upon 
Paramatman as characterised by those qualities is to be 
repeated or not. 

The prima facie view is such meditation upon 
Paramatman is not to be repeated as it is reasonable to 
meditate upon Paramatman only once as he is the one and 
only possessor of all those qualities. 

The conclusion arrived at is as follows 

That the meditation is to be repeated on account of 
the fact that there is difference in form as characterised by 
each one of those qualities though there is non-difference 
in the essential nature of die possessor of those qualities. 

The meaning of the sutra is as follows: 

The meditation is to be repeated just as the offering 
of oblations as in the injunctions such as, “One should offer 
‘Purodasha’ on eleven pot heads to Indra, who is the ruler 
or the king, To Indra who is the Supreme ruler and to 
Indra who is the self-ruler”. Though they refer to the one 
Indra alone as there happens to be difference in godhead 
as on account of the difference in form as characterised by 
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the rulcrship and others, the oblations are repeated. 
Similarly, here also the meditation upon Paramatman is to 
be repeated as characterised by those qualities. This is 
declared in Sankarshana kanda as, “The divinities are 
different on account of separation”. 

|| 

(3-3-43) 


flf r T fon fcfOTST 

feSRTTFPJT 
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J4«*><U||^^^ : TT^fq TJcfffip^ ^rwt, 
a*<U|^MWMUsilMt fWdlA L|<^4c-MHeHoll4*yf^” 
fTaT^*^Tf>^ I ^ <1 ciT4 1 ^liSlf Plf^ tnfrl 

^<fcj^iiimLqqAcilMM.q ff?t, “ti<u*)yiy<A*i¥iH” 
frAliRHI i^NTtld II 

The object of meditation in all Brahma Vidyas 
is determined in the Narayananuvaka because there 
is an abundance of indicatory marks. Such marks 
are more powerful than the context. That also has 
been explained in the Purva Mimamsa. (3-3-43) 

The followers of the Taittiriya branch read in their text 
as follows, “The Lord has a thousand heads, who has his 
eyes everywhere, who works out the good of all the worlds, 
who is the universe, who is Narayana” (Tait. 
Mahanarayana. 11-1). Beginning thus, the passage 
concludes with the statement, “He is die released self, the 
most celebrated independent one” (Tait.Mahanarayana.il- 
13). The meditation upon Brahman is ordained in this 
passage. A doubt arises as follows:- Is this meant for 
determining the characteristics of the object of meditation 
in Dahara Vidya which was introduced in the previous 
anuvaaka ? Or, is it meant for determining the particular 
object of meditation in all meditations on the highest self 
enjoined in all the Upanishadic texts ? 

The prima facie view is that this is meant for 
determining the qualities to be included in the object of 
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meditation in Dahara Vidya as it is introduced immediately 
after the exposition of Dahara vidya. It is also reasonable 
to hold that it is related to the object of meditation of 
Brahman in Dahara vidva as there is the declaration here 

j 

in the accusative case as, “Sahasra sheersham devam” and 
so on. 

The conclusion on the other hand is as follows:- 

It is decided that this text is meant for determining 
the object of meditation in all Brahma vidyas on account of 
the fact that the terms signifying the objects of meditation 
in all the meditations upon Parabrahman such as the 
Supreme Brahman, the Supreme Reality, the Supreme 
Light, the Supreme Self, the Immutable Akshara, Shiva, 
Shambhu - are all rc-stated and in those very statements 
they are ordained as Narayana and this statement enjoining 
that they are all Narayana is more powerful than the 
context. The signification of the accusative case such as, 
“Sahasra sheersham” and so on does not relate to the 
meditation introduced earlier because in the statement, 
“What is within it should be meditated upon” 
(Taittiriya.Up.10-7), by means of the ‘Krut’ affix (‘Tavya’ 
in "Upaasitavya’) which is associated with the person who 
performs worship, there is no possibility of using the 
accusative case. On account of the statements, “Narayana 
is the Supreme”, “Narayana resides pervading everything”, 
“The Supreme atman is established” (Taittiriya.i 1-3-4) 
that have the same meaning, it is to be understood that the 
accusative case is used in place of the nominative case. 

The meaning of the sutra is as follows:- 

In determining the object of meditations upon the 
Supreme Self, there is abundance of indicative marks i.e.. 
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there are many statements that signify that object of 
meditation - this is die meaning. ‘Taddhi’ - means this 
statement is more powerful dian the context. ‘Tadapi’ - 
even that has been declared in the Poorva kanda as follows: 
Under the sutra, “Sruti, linga or indicatory marks, vakya 
or sentences or short passages, prakarana or context, 
sthana or positional strength, samakhya or names or 
derivative words - where dicse are applicable, one is superior 
to the other in order, because the signification of each 
succeeding one is more remote” (Poorva Mimamsa.3-3-14). 

When the object of meditation in all Brahmopasana is 
determined like diis, it results that even in Daharopasana 
this alone is to be meditated upon. The idea is the 
recognition of die ‘Hrudaya’ and others become reasonable 
through the statements such as, “The heart resembling the 
bud of a lotus flower” (Mahanarayana.il-7). 

Mch^uiM (3-3-44) 

, ‘ cnfWcT: 


^frT WP7: I 3lf^R shcd^RjTTR 



“3TFT^T ^RTI OTtfrcj;” : 
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^r*I«f: I ^rT: ? 31^1^, 

d^^RT^i 

WTfTqr^T^^-g^fxT^q fciehcM:; fci tl H«\ *-ll <J 11M ^ ^ I 
f^Fwr^sBr^rfmert 4 f&mzfi, iK^n^i^^cnrR 
Ull^ 1144II 

The ‘Manaschit* (mental fires) and others are 
alternatives to physical fires previously mentioned 
on account of the context. This is just like the case 
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of cups imagined by the mind in the ‘Dvaadashaaha’ 
sacrifice. (3-3-44) 

In Agnirahasya of the Vajasaneyika, fires that are 
kindled by the mind which are of the form of meditations 
are declared as, “Those built by the mind, those built by 
the speech, those built by the vital airs, those built by the 
eye” (Satapatha.Br.10) and so on. The doubt arises here 
whether these are accessories to sacrifice being of the form 
of action or whether they are accessories to sacrifice being 
of the form of meditation. 

The prima facie view is as follows:- The fires built up 
by the mind etc., are accessories to the fires built up by 
bricks and they comprise of the character of the sacrifice 
consisting of works on account of the following reasons - 
though in this context we see prayers and others related to 
the mental cups that are associated with, that are of the 
form of meditation associated with sacrifice, we do not find 
the process of the performance of the sacrifice enjoined and 
there is no mention of a different Phala or fruit and as in 
this section the subject matter is related to the fire altar 
built of bricks introduced by means of the clause, “Non- 
being it was in the beginning” (Shatapatha.Br.6-1-1) and 
as it is understood that the altars built by mind and others 
are alternatives to the altars built by brick as extended in 
the statement, “Of these each one is great as that of 
previous one” (Shatapatha.Br.10-4-1-3), the altars built of 
thought and so on are known as alternates to the altars 
built by bricks and as they are included in the sacrifices 
which are of the form of actions sub-serving the fires built 
with the altar of bricks. 

The conclusion arrived at on the other hand is as 
follows:- 
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According to the statement, “These are undoubtedly 
of the form of Vidya alone as they are built up by the mind 
by those who know like this” (Shatapatha.Br.10-4-1-12), 
die altars that are construed by the mind are to be mentally 
acquired and so the form of meditation is established. 
According to the statement, “These are certainly built of 
knowledge only”, as there is an emphasis on the mental 
character, it is decided that they are of the form of 
meditation alone. There is seen in the statement connected 
with this (nearby this) that are of the form of re-statements 
of mental cups, hymns and others that are associated with 
the sacrifice that they are seen in performance of the 
sacrifice. On account of the analogy of “statements that are 
unique”, it is construed that the altars built by mind and 
others are accessories to the sacrifice of the form of 
meditation that are to be sub-served by them. By the 
statement that extends the result to this as, “Of these fires 
construed by the mind, each is as much as that fire built on 
die altar of bricks mentioned earlier” (Shatapatha.Br.10-4- 
1-3), it is decided that the fruit of this sacrifice of the form 
of meditation is the same fruit that is obtained through the 
sacrifice performed through the altar of bricks. So the fires 
built by mind and others are accessories to the sacrifices of 
the form of meditation. 

The meaning of the sutras is as follows - The mental 
fires and others are of the form of actions - the meaning is 
that they are subsidiaries to sacrifices of the form of action. 

Why ? ‘Prakaranaat’ - on account of the context. There 
is an alternative to the fires kindled on the altar of bricks 
with these fires that are construed by meditation as they 
arc also accessories to the sacrifices that were introduced 
earlier to be performed on the fires on the altar built by 
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bricks. Though these are of die form of meditation there is 
no contradiction in their being accessories to the sacrifice of- 
the form of action. This is just like the case of mental cups 
and so on that are accessories to the l Dvadashaaha’ sacrifice. 

(3-3-45) 

Ttcf dldl^ dMMffi ^ 

I 37W5J 

1145 II 

On account of the fact that the greatness and 
so on of‘Agni’ are extended in the case of fires built 
by the mind, these fires built by the mind and so on 
are of the nature of action alone. (3-3-45) 

According to the passage, “Of these each one is as 
great as the previous one” (Shatapatha.Br. 10-4-1-3) the 
fires constituted by the mind and so on are known to be 
alternatives to the fire kindled on the altar of bricks as there 
is an extension of the greatness of fire in them also. This 
kind of optional substitute cannot be reasonable to them 
unless they are accessories to the sacrifice which is to be 
sub-served by them. Therefore, they are accessories to the 
sacrifice of the form of action. 

fasta (3-3-46) 

yiJT o<41 enfold; 

Washed $SjjT| ^kT: ? fanUu||^ | faiUI 
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RamqthrcifruM faamqrcKsmmi gfq; 1 3i?Ui Rteiwi 

ftffijftHW <K3rc(A3q i ^ I fatU I Hd ; sFkJ:, 

H*iil tjl 3T|JfRT ^nTRT5^5^^ *T*TOTS?TCP^ 
M46 ii 

fta nr ro ? 0 f^rfawsiyuii^, 

31%^ 2J, ycb<u)^KehrcldM^M4-8llfAdshrd^dlUrO^ 
fira i withwral ^rem gni i v i ^ i s - 

But, the fires constructed by the mind and so on 
are undoubtedly of the form of Vidya or meditation 
alone because it is so determined and because it is 
seen thus in the scriptural statements. (3-3-46) 

The term ‘But’ terminates the objection raised. The 
altars built of mind and so on are of the form of meditation 
only i.e., they are the accessories belonging to a 
performance which is of the form of meditation only. Why 
? Because it is determined like that. Though they are 
established as a form of meditation, the scriptural 
statement, “They are built of knowledge only” that 
determines their nature is meant for establishing that they 
arc of the form of meditation only, being accessories to the 
sacrifice of the form of knowledge. As the sacrifice of the 
form of meditation is witnessed here alone, these verily 
form accessories to that. The sacrifice of the form of Vidya 
or meditation is witnessed here alone in the scriptural 
statement, “By the mind the Soma cups were drawn, by 
the mind the hymns were chanted and so on” 
(Shatapatha.Br. 10-4-1-3). 

An objection is raised here thus - There is no word of 
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injunction found here in the text to take this sacrifice of the 
form of meditation and there is no statement describing 
the fruit related to that. And the context is about the 
subject matter of the altar built of bricks and it is 
understood that this is an accessory to the actual sacrificial 
performance. So all these contradict the association of these 
with the performance of sacrifice of the form of meditation. 

This objection is answered in the next sutra. 

% r e n f^^q*rcUT»| q cTOT: (3-3-47) 


fatUlfad TT^” | <n f^fufrfrT, “iWTT f#cT 

foltlill 3rUM*ld4l fxldl^d^riisf: 1147 11 


“■qqr^'5 TT^T 3TJlFrT” $rU\<(\ f^fSnTTTSTWr 

TT^TWr^T dd-ddl(sft) 


As the scriptural text and so on are more 
powerful than the context, there is no contradiction. 
(3-3-47) 

On account of the fact that the sruthi and others are 
more powerful than the Prakarana or context, there is no 
contradiction here on account of the context regarding the 
connection of these with the sacrifices of mental 
performances as known from the scriptural statements. 
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The scriptural statement lays down, “These tires are built 
of knowledge only” (Shatapadia.Br.4-1-1-12). The same is 
explained further in the statement, “To one who knows 
thus these become built with knowledge”. The indicatory 
mark and the statement are illustrated in the Bhashya. 
‘Evam Vidaha’ - means to one who knows to obtain the 
characteristic of fire in the functions of mind and eye and 
others; l Ete’ - means the altars built by the mind and 
others. ‘Vidyaya’ - they become primarily built. That is the 
meaning. 

In scriptural statements like, “The cups were lifted up 
by mind alone”, as there is no mention of the word of 
injunedon, it is pointed out that it cannot be a sacrifice of 
the form of meditation that is prescribed here as it is not 
possible. So there cannot be an association with such 
mental sacrifice here. If an objection is raised thus the next 
sutra answers that. 





(3-3-48) 



^frfrr” I “chHlft TcT^cfrcnT^” 

1148 II 
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Because of the fact of subsidiaries and others 
that are related to the sacrifice, the sacrifice of the 
form of meditation or knowledge is inferred to be 
separate from the sacrifice of the form of Kriya. 
This is as in the case of other Vidyas that are 
separate and the injunction also is seen. This is 
expounded in the Poorva Mimamsa. (3-3-48) 

It is understood that this sacrifice of the form of 
meditation which is prescribed here is quite different from 
the sacrifice which is associated with the altar of bricks 
having the subsidiaries of sacrifice such as cups, hymns to 
be sung, texts to be recited and so on. This is just like the 
case of other Vidyas being separate. As in the case of other 
meditations such as Dahara Vidya and others, there is 
difference from one another on account of the 
differentiating causes. By the term Aadi’ in the sutra, the 
scriptural statements mentioned earlier are understood. 
The meaning is the injunction for the sacrifice of the form 
of meditation is performed on account of the scriptural 
statements and the subsidiaries. Even in passages which are 
of the form of repetitive references, injunctions that are 
presumed are seen. This has been declared in the Poorva 
Mimamsa., “The texts are indeed injunctions as they 
convey a new meaning” (Poorva Mimamsa.3-5-21). 

It has been stated above that on account of the fact of 
Atidesha’ or extension of the rule, that it is understood that 
these are related to the sacrifice that is sub-served by the 
tires built on the altar of bricks. The Sutrakara sets aside 
this objection in the next sutra. 



It is not so. Because the Atidesha’ (extension) 
is obtained from some common feature; This is just 
like the case with Mruthyu, where there is no 
attainment of his world. (3-3-49) 

It need not be necessarily resorted to the fact of similar 
application with the fire kindled on the altar built of bricks 
even on account of the extension of principle; because the 
extension is obtained even on account of something or 
other which is common. An extension happens on account 
of the fact of a common characteristic of the fruit as, “He, 
the above mentioned being, is death or Mruthyu, that same 
person who is within the Orb of the Sun” (Shatapatha.Br.3- 
6-3). But here the attainment also of the world of death is 
not extended in the case of the purusha in the Orb of the 
Sun. But only the fact of destroying everything just like 
death is assumed. 


x^UT tEI "d 

rrrfl^i 


JJlfccHccehJOT: (3-3-50) 

I 'XT^TTT 
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“3TO TT^sfirf^T: dWIM Tfc*” 

$r*llRdl ^8J«Hhrtl fetfoTTf | 3Tf^T7f^ f^TTXPn 
TT^ fatffrRT ^ qTf^r fom ^T«f: I Gh4UI<MU) 
IRf^T^TTO^U: ^4rdl^ 

| 3Tcft fdaWAIshc^^dl infll^T^S^T: II 

^ ^4f^*^lfll*<U|^ || 

Even from the subsequent Brahmana, it is 
known that the text ordaining ‘manaschith’ ritual 
establishes that it is of the form of knowledge. 
Because it is connected with the ritualistic portions 
in abundance of the subsidiaries of sacrifice to be 
mentally carried out. (3-3-50) 

From the subsequent Brahmana, it is made out that 
the texts enjoining the sacrifice in fires built on the altar of 
mind and others have that character viz., the character of 
the form of knowledge. Through the next Brahmana, 
knowledge only is enjoined having a different fruit as 
evidenced in the statement, “This world (the earth) is the 
built-up fire altar; The waters (of the oceans) are its 
enclosing paristaranas” (Shata.Br. 10-5-4-1). The idea is this 
viz., there is no rule that only sacrifices that are of the form 
of action are enjoined in Agnirahasya. In the context of 
performance of sacrifice, the subsidiaries of altars built by 
the mind and so on that are to be accomplished as 
accessory to the fires are in abundance. So the fires that 
arc built on the altars of mind and others are accessories to 
the sacrifice of the form of meditation. 
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frrf^% ^ | cfTT: ? Tlfft 

TtTsimraTg; nsiii 

Some opine that the individual self is to be 
meditated upon as characterised by the qualities of 
doership and so on as the embodied self is of that 
character or nature. (3-3-51) 

It was declared in the sutra 1-4-6 that “There were 
exposition and question related to only the three” and it 
was established that Brahman had to be meditated as the 
inner-self of the individual self and it was further stated 
that die essential nature of the Upasaka also ought to be 
known just as the essential nature of Paramatman. The 
Sutrakara expounds later that, “The Jabaalas worship the 
Lord as the Self” (VS.4-1-3). The doubt arises here thus - 
Is the essential nature of the jivatman who is associated 
with the body to be meditated upon as characterised by 
doer-ship and enjoyer-ship and so on or whether he is to be 
meditated upon as characterised by ‘Apahatapaapmatva’ 
i.e., free from all sin and imperfection and so on which 
happens to be his true nature as taught by Prajapathi. 

The prima facie view is that - that form alone is to be 
meditated upon which is the form of the individual self that 
exists in the body as that much alone is enough for 
practising the spiritual discipline and experiencing the 
results thereof, even in respect of the injunctions regards 
meditation as in the case of injunctions related to karma. 
The specific statement, “Just as a person’s worship is in 
this world, so after death will he” (Ch.Up.3-14-1) and “In 
whatsoever manner he meditates upon him” 
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(Mcdgala.Up.l) have the same inport and are related to 
the meditation upon Paramatman. 

The conclusion on the other hand is as follows: 

As the Paramatman is the object of meditation as the 
inner-self of the jivatman, as declared by the texts, “That 
thou art” (Ch.Up.6-10-3), “He is your atman, the inner 
controller, the immortal” (Br.Up.3-7-26), the essential 
nature of die jivatman is also included in the object of 
meditation. As declared in the texts, “Attaining that 
Supreme light he reveals in his own true nature”, it is made 
out that the fruit of the experience of Brahman happens 
only to him who has revealed in his true essential nature 
and therefore the statement, “Just as a person worships 
here in this world” and so on (Ch.Up.3-14-1) is not related 
merely to Paramatman, but it is related to Paramatman 
who is the object of meditation in the form of the self of 
the individual self. So, the essential nature alone as it is of 
the jivatman as taught by the statement of Prajapathi is to 
be reflected upon. Otherwise, it will be contradictory to 
the statement, “Just as a person’s worship in this world” 
and so on, on account of the fact that there will be 
difference in form between the Upasya or the object of 
meditation and Prapya or the object or attainment. In the 
injunction ordaining the performance of sacrificial karma 
such as, “One desirous of heaven should perform the 
sacrifice” (Yajur.2-5-5) the reflection upon the essential 
nature of doership is included in the means itself. 

The meaning of die sutra is as follows: Some people 
are of opinion that the essential nature of jivatman as 
characterised by doership and so on alone is to be 
meditated. Why ? Because the atman who is a meditator is 
of that nature while he is existing in a body. 
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13^Ife?3ra (3-3-52) 

1 e<*Ifc<H)IKM3Tpt?£ I*til(\<*> 

©dfcft«h:, TTtS^ifeT:, $3:? 
rT «nMm^ ^rT3 ^lPlr3 l Tl<o.Upir<Th<3^M^I^ : I “tTSIT 
«raf^” ITT? I 

d^43^M'lMrtf^fm3f?3d9l^l'i«V«R5TbT^I, tTOT 
3Tl r qWv f i mffr 1152 II 

It is never so; as the essential nature of 
Apahatapapmatva and others reveal in the state of 
liberation, one should meditate upon the nature of 
the self that is different from what is obtained in 
the state of bondage. This is just like the meditation 
(knowledge) related to Brahman. (3-3-52) 

The nature of the atman as characterised by doership 
and so on is never to be reflected. That essential nature 
alone which is of the nature of the liberated that is different 
from the nature of the migrating self is to be meditated 
upon. Why ? There is the attainment of the essential nature 
of the atman that is different from what he would reflect 
like that. This is stated in the statement, “As one meditates 
here in this world, he becomes such” (Ch.3-14-1). This is 
just as in the case of meditation upon Brahman. The 
attainment of the essential nature of Brahman happens to 
him alone who reflects upon the nature of Brahman as it 
exists. The attainment of the nature of atman also is similar 
to that. 
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yiKsll^fl (3-3-53) 

shn^l^RTT TTT: ^TT^J ?insn^ 

ait^ci oqqf^IWT:, TeT ^ctUj ?msutj h^i«: I 

^TRsTT^ 3rfrmnsn5^rft«I^^T, ^ 



rft^rftyvHl^ilr^H TP^yicW<?MI wt^fYai n*I I rfl« rc| I 

f^Ttrref, 9jr?ta ^ 

Tr^msrrg i ^nsfcj - q c^h^i mm: 

tTITJ TTRsTlTJ °<4cjftSTeTT:, 3Tpftj 5*^^ *lcf?M<sil*4 
TNr«ZRT I ftfrft I 1^^ H 2J ^ I rO <U o=41 Qj ^ ^ U | 

tn-HiRrSIsf: 1153 II 


But the meditations connected with the 
subsidiaries of rituals are not related to the 
particular branches of the veda where they are 
mentioned. They arc verily connected with the 
branches of every veda. (3-3-53) 

In the veda, certain meditations such as the Udgitha 
and others are ordained as accessories to certain sacrifices 
such as, “One should meditate upon the syllabic l Om’ as 
(he Udgidia” (Ch.Up. 1-1-1). A doubt arises here - whether 
such meditations are restricted to those branches alone in 
which they are established or whether they arc related to 
all branches. 
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The prima facie view is that they are confined to those 
branches alone as the difference in Udgitha is known in 
different branches on account of the difference in ‘Swaras’ 
or accent and as they are connected with the Udgithas that 
are found verily there alone and they are verily established 
as associated with the respective Udgithas. 

The conclusion arrived on the other hand is as 
follows 

By the scriptural passage itself, “'Meditate upon the 
Udgitha”, die meditation upon Udgitha is related to all and 
so it is connected with all branches. 

On account of the fact that they are belonging to the same 
class of Udgitha though there is differentiation of one 
Udgitha from another and also because all those belong to 
the one class of Udgitha without any difference. 

The meaning of the sutra is - the meditations 
connected as accessories to the rites are not confined to 
those branches alone but they are related to every veda. 
That means they are related to all branches of the veda. 
The term ‘Hi’ in the sutra points out the reason. As all 
those are without any difference belonging to the class of 
Udgitha, the Udgitha is connected with all branches 
widiout any difference. 
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no contradiction with the mantras and others. 
(3-3-54) 

The term ‘vaa’ has the sense of ‘also’. Just as the 
mantra and others that are accessories to sacrifices that are 
declared in each branch relate to all branches on account of 
the sacrifice being the one and the same and as there is no 
contradiction for the relationship with all, in the same way 
here also there is no contradiction. 


cTrrmft (3-3-55) 


oilfdfd rf, 3T8T tfjRT: I 

“3^4*1 -Mc4 cF rdMIrHHiJMIfti” I RdAd SFTcfl 
TT3Tj” $ci|lftdl WdTc*»[f^faoi|*1Hi 


I flMfdl 
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r^rf^TOTg, 

?r^TTT^TTT^JT^cI 
^WI-UIrHd: -^i1«W^lO<W JMIflH fam 

^xr, “da^^dxjrtmfl sift 

31^3^ Tl&t MltHM: 3T^P#” ffcl xl 

U^MIHIrtHlnfa^UI 9Tm3*raf^, <rft*tf§R5J 

TTcfalUH: <*rflr^d>fafa I 3TcT lichdlcWrdl^ 

UMfd^cflMIfH d>l^ I cilfdd l df^ fdrtT*l«Odi 
T{l|fclcU<c|rc|;||iHlcf: dddd 3ET ibciclld:, “^STPTC 

| ydKIehMTc^ *rafrT” 


yiMlfi)|t*)rc(fi|ryV!f: | lichdl+UcdldM^: I o^d^R: 

shrjct^ fi,Koq; | “^JRR &ldVl«bMI« ... <4<*KI 

diMM:” '^|R: chdlOl^oM^: | <TOlf^dV^^ - WU'fcft 

^P*TT dHlfawi:” $cillRni oi|fd)Mlfl^iH^ ^drfl 1155 II 

There is pre-eminence for the whole meditation 
as in the case of sacrifice, for the sacrifice shows 
thus. (3-3-55) 

The scripture ordains ‘Vyshvanaropasana’ where in the 
Vyshvanaratman who is characterised by the celestial 
region, the Sun, wind. Ether, the Earth as its limbs to be 
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meditated upon. The doubt arises here whether the 
meditation upon Vyshvanara has to be done separately with 
each limb or whedier it is to be done both in its aggregate 
aspect and separate aspects or whether it should be done in 
its aggregate aspect only. 

The first prima facie view is that the meditation is to 
be done only upon the separate aspects of Vyshvanara as 
evidenced in the text which mentions the several limbs of 
Vyshvanaratman beginning with the head and ending with 
the feet and as the text describes the meditation upon the 
separate aspects and the front there of as commencing with 
the statement, “O, Aupamanyava! Whom do you meditate 
upon as atman ?”, “O, Venerable king! I meditate upon the 
Dyuloka or celestial region above” (Ch.Up.5-12-1) and 
later on by the statement, “He who meditates upon this 
Vyshvanaratman as bereft of all limitations and 
measurements and as pervading everything” (Ch.Up.5-18- 
1), the conclusion is made collectively of what was 
mentioned earlier. So the meditation is to be done only on 
the separate aspects. 

The second prima facie view is that meditation is to 
be done both upon the separate aspects and collectively as 
the fruit of the ‘Samasthopasana’ or meditation upon the 
whole is mentioned as different from the fruits of the 
meditation upon separate aspects as known from the text, 
“lie cats food in all worlds and in all entities, in all atmans” 
(Ch.Up.5-18-1). 

The conclusion on the other hand is as follows: 

It is understood that the meditation upon the Supreme 
lh ahman who has all the three worlds as his body and who 
is designated here as Vyshvanaratman, of whom alone an 
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enquiry is made in the beginning as, “You know now that 
Vyshvanara and meditate upon the Vyshvanaratman. 
Kindly enlighten us upon that Vyshvanara alone” 
(Ch.Up.5-11-6). Further on after teaching about the same 
Vyshvanaratman as having the celestial world and others 
such as the Earth etc., as the head and others and the feet 
as his limbs the fruit of the meditation upon Vyshvanara of 
this description is declared in conclusion as, “He who 
meditates upon this Vushvanaratman as bereft of all 
limitations and measurements and as pervading everything 
and as having all these as limbs and present in all sentient 
and non-sentient things. He eats food in all worlds, and in 
all entities” (Ch.Up.5-18-1). It is declared in the statement 
of the fruit that one who meditates upon the Vyshvanara 
“Will eat food in all atmans” and “Just as the heap of soft 
fibres of the munja grass put to the fire gets burnt, 
similarly all sins of that persons will be burnt” (Ch.Up.5- 
24-3). Thus it is understood that such an upasaka 
experiences Supreme Brahman that is an object of 
experience to all atmans without any difference and that he 
would bum all sins that are obstructions to that experience. 

Therefore, as all these form a unitary statement, the 
meditation upon Vyshvanara is to be made on the collective 
aspect alone. The statement related to the meditation upon 
the separate parts of Vyshvanara is meant for reminding that 
the celestial region and others are the limbs of Vyshvanara 
such as the head and others. The statements of fruit in respect 
of those parts there and there, are to be known as in the case 
of the injunction such as, “Let a man offer Purodasha in 
twelve parts to Vyshvanara on the birth of a son. The offering 
of Purodasha will be in eight cups” (Yajur.2-2-5-4). (these are 
parts or accessories to the sacrifice). 
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The meaning of the sutra is as follows 

“Bhoomno Jyayastvam” - means the meditation upon 
the whole is most celebrated. That means, it is in 
accordance with the pramanas. As the entire context is 
known to be of unitary nature, the statement of meditation 
of separate members is as in the case of certain sacrifices 
such as, “Purodasha should be offered in twelve cups to 
Vyshvanara” or “One has to offer Purodasha in eight cups” 
and so on. ‘Tatha hi darshayati’ - the scripture declares 
verily like that. It declares evil consequences in respect of 
the meditation upon the separate parts alone as known 
from the text, “Your head would have fallen if you had not 
come to me” (Ch.Up.5-12-2). 

iMi (3-3-56) 


dgflMUMfeMI: dgUllftihril: TcT 

‘jLilfOd’ ^ tT I 

vdM^+cbKUlrcllM^dMIUjrclltr^-?!^^:, 
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The upas anas are different from one another; 
on account of the difference of terms and so on. 
(3-3-56) 

The doubt raised here is whether the different forms 
of meditation upon Brahman such as Sadvidya, 
Daharavidya, Shandilyavidya, Bhoomavidya and so on, that 
have the attainment of Brahman alone as their fruit are 
one and identical or whether they are different from one 
another. 

The prima facie view is that they are identical as the 
Supreme Brahman, the object of meditation, and the fruit 
of meditation are one and the same and as the injunction 
such as ‘Veda’, ‘Upaaseeta’ are synonyms. 

The conclusion on the other hand is that they are 
different from one another as there is difference in the 
various characteristics mentioned in the meditation such as 
- being the one cause of this universe, being free from all 
sins and so on. Though Brahman is one and non-second, 
just as in the case of the Poorva kanda, there is difference 
on account of difference in quality, subject matter, name 
and others, here also the meditations differ from one 
another. Though the difference between one meditation and 
the other is established by the different terms themselves 
mentioned there-in, the statement of the same again is 
meant for refuting the mistaken view that the knowledge 
declared in the Upanishads that is the cause of attainment 
of Brahman is not enjoined in an activity. 
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The meaning of the sutra is - the modes of meditation 
such as Sadvidya, Bhoomavidya and others are different 
from one another though Brahman is one and the same, 
there is difference in the terms signifying the characteristics 
such as Bhooma, Apahatapapmatva and so on. By the term 
“such as” implies - Abhyasa’ or repetition, ‘Sankhya’ or 
number, ‘Guna’ or quality, ‘Prakriya’ or subject matter, and 
‘Naamadheya* or name. 

(3-3-57) 

TT^T^frl, ^frt I 

tTsrrsnf^ 

I %7RT: eblrtd: 

WP£*ra: wf*ri ^rfwPTT Tr^t^TT 

fd^dlic||LHn4r4^f?iT^ f^mPTPT^WII: 

oUUs^MH, 1157 II 

There is freedom of choice in regard to the 
meditations upon Brahman as there is no difference 
in their results. (3-3-57) 

The doubt raised here is whether there is the 
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possibility of combination of meditations by each 
meditating devotee amongst these different kinds of 
meditations such as Sadvidya, Bhoomavidya and so on, that 
have the fruit of attainment of Brahman. 

The prima facie view is - as the combination of the 
rites such as Agnihotra, Darshapoornamasa oblations, 
Jyothishtoma and so on are seen combined by the same 
person with the desire of having greater benefits, though 
all of them have one and the same result of attainment of 
heaven, even so here also different meditations on Brahman 
may be combined by the same person with a desire to have 
plentitude of experience of Brahman. 

The conclusion arrived at is that there is the possibility 
of choosing only one mode of meditation between the 
several types of meditations as no additional benefit is 
possible by the combination of one meditation with another 
meditation by the same person on account of the fact that 
the bliss of experience of Brahman who is of the nature of 
infinite bliss and the essential nature of whom is not limited 
by space or time that happens to be the fruit of all 
meditations upon the Supreme Brahman - this kind of fruit 
is gained by one mode of meditation upon Brahman, of 
what use could other meditation be ? The sutra is also 
explained by this. 

UljWliUvl cfT i^rcISTTcn^ 
(3-3-58) 


fen: ddmi: I rTOJ 


3 - 3-59 


Third Chapter 


185 


But the meditations undertaken for getting 
objects of desire may be combined or may not be 
combined according to their desire, on account of 
the absence of the reason given above. (3-3-58) 

All meditations other than those for attainment of 
Brahman are Kamyopasanas. According to one’s desire they 
may be combined or may not be combined because there is 
the absence of the reason mentioned earlier. The meaning 
is that there is possibility of combination of such 
meditation with a view of gaining plentitude of benefits as 
the results of such meditations are not of an infinite nature. 



I {c|R|cm«k)3c| shr^^l^ 
nfcT, fcrSFJT eBfffrT 

...%qhft^KT: ,, ^’5Td^wP'5vi:, “^T 

73 ■’THT I 

... cT^cT cflifdTKH” ^ f^TRIT: 
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The meditations that are dependent upon 
Udgitha and others that are accessories to the 
sacrifice are accessories to the sacrifice even as their 
Ashrayas or bases. (3-3-59) 

The doubt raised here is whether the meditations upon 
Udgitha and odiers that arc dependent upon the accessories 
to the sacrifice may be adopted optionally as mentioned 
earlier as relating to the benefit of the individual person 
just like the use of the ‘Go dohana patra’ or milk pail or 
not ? 

The prima facie view is that such an option does not 
happen; because the injunction prescribing this meditation 
as, “Meditate upon Udgitha” (Ch.Up. 1-1-1) does not 
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pronounce any different fruit, and as there is no 
contradiction in being an accessory to sacrifice which is 
known on account of the connection with Udgitha. When it 
is understood thus by the statement of injunction itself that 
it is an accessory to sacrifice, the satement, “That alone 
which is performed with meditation, faith and knowledge 
becomes more powerful....With that Omkara, both the one 
who knows thus and the ont who does not know thus 
perform” (Ch.Up.1-1-10) which is in the present tense, will 
be merely a laudatory passage or Arthavada, as in the case 
of, “He does not hear any unpleasant statement”. 

The conclusion on the other hand is as follows 

The meditation is known to be a direct means as 
regards the powerfulness of the sacrifice is understood 
from the statement, “That alone which is performed with 
meditation becomes more powerful”. When it is enquired 
as to - resorting to which the meditation which is known as 
the means of the fruit thus yields the fruit, it is understood 
that it yields the fruit resorting to the Udgitha as its basis 
according to the statement, “One should meditate upon the 
syllable Om, the Udgitha” (Ch.Up.1-1-1). Thus it is merely 
known that it is dependent upon Udgitha that is an 
accessory' to sacrifice. Therefore it is not reasonable to hold 
that it is an accessory to the sacrifice which is known to be 
the means of attaining a different result or fruit. And so it 
is verily established that there is no regulatory rule in 
adopting it similar to the ‘Godohana’ vessel. As regards 
the statement, “He who uses the ladle being made of 
Tama’ wood will not hear any unpleasant words uttered 
about him”, it is not heard that the fact of using the ladle 
of ‘parna’ wood is the direct means for hearing pleasant 
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words prior to the relationship of the ladle and the ‘parna’ 
wood, but only the relationship with the person who is 
connected with the ‘parna’ wood ladle is heard. That on the 
other hand does not stultify the fact of being an accessory 
to the sacrifice which is known earlier from the sruthi itself 
as, “He who uses the ladle made of parna wood”. So it is 
particularly taken as a mere laudatory passage. 

The meaning of the sutra is - "Angeshu" for 
meditations that are based on Udgitha and others that are 
accessories to the sacrifice ‘Yathaashraya Bhaavaha’ - will 
be accessories just as those Udgitha and others. As in that 
statement there is no mention of connection with some 
fruit, as in the statement related to the ‘Godohana patra’. 
So there is no contradiction to the fact of being the 
accessory. That is the meaning. 

(3-3-60) 

1160II 

On account of the injunction also it is only 
thus. (3-3-60) 

‘Shishti’ means commandment or injunction 
(Vidhaanam). On account of the commandment “One 
should meditate upon the Udgitha” and also on account of 
the statement in the present tense, the relationship with 
Udgitha is known even prior to the relationship with the 
fruit and there is no contradiction to the fact of that being 
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an accessory to the sacrifice. Therefore there is the 
regulation of performing it so. 

(3-3-61) 


fcTgJ ‘ ’ ’ 
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On account of setting right the defects of the 
Udgitha, tliis is necessarily an accessory to the 
sacrifice. (3-3-61) 

The statement, “From the very place of the ‘Hotr’, the 
‘Udgatha’ sets right the wrong recitation of the Udgitha” 
(Ch.Up. 1-5-5) declares that it is set right by another, when 
there is a fault committed by one in the meditation of 
Udgitha. This shows that adopting this meditation is 
regulatory and that it is an accessory to the sacrifice. 
‘Durudgeetham’ - means Udgitha bereft of meditation. 

(3-3-62) 

- yuic^Ulr^HIcMMWl 
TRTTUT f^T cnft 

3TOTW: TT^T I 3TcT: 

yUH^^IclR^M fardel 1162II 

On account of the scriptural text which shows 
that meditation based on ‘Pranava’ is common to 
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all the Vedas, meditation on Udgitha is an accessory 
to sacrifice. (3-3-62) 

On account of this reason also it is understood that 
meditation upon Udgitha is necessarily an accessory to the 
sacrifice. It is known from die scriptural text, “The wisdom 
of the three Vedas functions with this letter ‘Om\ He 
makes one recite widi ‘Om\ He praises as ‘Om\ He sings 
the Saman aloud with ‘Om’” (Ch.Up.1-1-9) that the 
meditation which is made out as having the pranava as its 
quality is common to all the Vedas. By the statement, “By 
it” that refers to the subject matter on hand, pranava alone 
along with the meditation based on it moves everywhere. 
Therefore, the rule regarding the adoption of meditation 
along widi Pranava is decided, on account of the invariable 
co-existence of Pranava with it. 

dcU^lcll^: (3-3-63) 

I shn^-ITT^t 1% 1 f^TST 

... cfi4<^dtrct TTT£idd<u 

WTHFn ftaKII: rbc^d-MI 

1% i ^ yfrimtict, tht 

3J2TR MtOtld d**4 sfrcci^d^l 

1163 II 

There is never die adoption of meditation upon 
Udgitha as a rule because there is no scriptural text 
ordaining die co-existence of such meditations with 
Udgitha. (3-3-63) 
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There is never a rule that such meditations should be 
adopted because their co-existence is not ordained by the 
sruthi. The idea is that it is not ordained by the sruthi that 
such meditations are accessories to the sacrifice. Being 
accessories to the sacrifice is verily co-existence with it. The 
meditation comes to be known as the means of greater 
potency or ‘Veeryavattaratva’ as evidenced from the text, 
“That alone which is performed with meditation, faith and 
knowledge becomes more powerful” (Ch.Up.1-1-10) and 
so the fact of that being the accessory to sacrifice is not 
ordained as it is not possible to ordain it as an accessory to 
sacrifice. Wherecver the fact of being directly the means to 
a particular fruit is declared, there the fact of being the 
means to the fruit is verily known in the first instance and 
so ordaining it as an accessory to the sacrifice will not be 
possible. This is the meaning. 

(3-3-64) 


dgiui) TjTFT iMJ-IMHI ^ 

I 3T7T$/lMKMlPilH: 1164 II 


Also, on account of the fact that the scripture 
shows like this, there is no invariable rule that 
meditation is accessory to the sacrifice. (3-3-64) 

The scriptural statement, “The Brahma priest who 
knows this protects the sacrifice, the sacrificer, and all other 
priests” (Ch.Up.4-17-10) states the protection of the 
sacrifice, sacrificer and the priests through the meditation 
nl Brahma priest and shows the absence of meditation in 
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respect of others. This becomes compatible only in the 
event of Udgithopasana being not an accessory to sacrifice. 
So there is no invariable rule regarding its adoption. 
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^frqT«TT^ xjgtf: xn^: 



(3-4-1) 


ffcl£Jld: TJWsf:, 3cT ^ TOFT: I cRlfuT 
^ TJcf: TT^cr: | c|TM?^rc4if^^llilI:I c|^d!4r<4 

MlrM-Tl'me<lrKl5rf^'4KHM<lfO| ^dMdl<Wlft I fc<UI4l: 
*ni$cci xT, “TT& cfRtft ... cT^cJ 

^ f^tcdW^ I 4 xT y^dl^nylyWH^M-MrclHW 

^rj> 7T9PT^, * f^raRTT c^Ttf^’ ’ ^c^ct «h4^ 
fdai-m i^R^Tbcxii^ i ^frtsr ychiuu^dc^iiffl i fatrrm: 
cfiirt^r4 ^y(4ryO$mri “dr<xwfa’\ “smmvm w” 
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“cTToTqfa” ffrT fUHHlfad><u4 ^ d^^ftRyfd 

3Tf^ MlilrehKUIfM sT^Plft siflc|¥lA< 
ebddl 'jOd^lrMrciM<n^f^ “3Tf^i tj 
gcHlR^Th^ I “H 31141 ft - *lWlrHI ¥l(Uq” ^ 

XT Tn^nnrTR 31l41rci ^HJT: oilrb^ I 


^T«f^ - ^WTSrfyrT: - f^TSTTcT:; ^jtT: ? 
“d^lfadlHjlfrl TT^” $ri||ft ¥l«dl^ 111 

The highest object of attainment of a purusha 
results from upasana or meditation because it is 
known so from scriptural statements. Thus opines 
Badarayana. (3-4-1) 

The doubt that arises here is whether the highest 
object of attainment is gained from meditation (upasana) 
or from karma. The prima facie view is that it is obtained 
from karma on account of the fact that upasana is only an 
accessory to karma. The declarations of the Vedanta texts 
are devoted to the exposition of the true nature of the 
jivatman who happens to be the agent of karmas. The fact 
of meditation being an accessory to karma is known from 
the scriptural statement itself, “That alone which is 
performed with meditation, faith and knowledge becomes 
more powerful” (Ch.Up. 1-1-10). It is not possible to say 
that tlris is with reference to the Udgitha upasana alone 
which is on hand because the sruti itself ordains upasana as 
an accessory to all karmas by a general statement such as, 
“What ever karma is performed with meditation”. Sruti is 
more powerful than the context. If it is asked how upasana 
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becomes an accessory to karma, it is known from the 
concomitant co-ordination such as, “That thou art” 
(Ch.Up.6-8-7). “This atman is Brahman” which points out 
that through the reflection of the real nature of the agent 
of the sacrifices who is an accessory to karma, upasana 
happens to be an accessory to karma in that way. Therefore 
meditation upon Brahman is of the form of refinement of 
the agent or kartha and so the highest object of attainment 
is gained from karma itself. The scriptural statements 
pertaining to the fruit here and there is to be taken as 
Artbavada’ or laudatory passages. In all Upanishads the 
signs (inferential marks) for establishing the accessory 
nature of upasana for karma are obtained abundantly. 

The conclusion arrived at on the other hand is as 
follows: 

The attainment of the highest fruit is from upasana 
alone "as it is taught that the fruit of the form of attainment 
of Brahman is from upasana of the form of meditation 
upon Brahman who is to be meditated upon as evidenced 
in the text, “One who meditates upon Brahman attains the 
highest” (Tait.Up.2-1-1). The highest object to be 
meditated is different from the . individual self who is an 
agent of karma, who is enjoying the sport of the creation, 
sustenance and destruction of the entire universe by his 
very will and who is of the one nature of all auspicious 
infinite knowledge and bliss, being opposed to all that is 
defiling, who is the overlord of all, who is of true will and 
who is the master of the individual self, who is of the form 
< >f the master of his own indriyas. The scriptural statement, 
"Whatever is done with meditation” and so on is making a 
declaration that is very well known and that is very well 
known as related to the meditation of Udgitha alone and 
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so is established with reference to the particular meditation 
upon Udgitha which is on hand. In the concomitant co¬ 
ordination “That thou art”, the one who is designated by 
the term ‘That’ is Supreme Brahman according to whose 
will, the origination, sustenance and destruction of the 
universe happens and it docs not signify tlie nature of the 
individual self. On the other hand, it established that 
Brahman is the internal self of the jivatman on account of 
the fact of the Supreme Brahman having the jivatman as 
his body. This is declared in sutras such as “But Brahman 
is different from jivatman on account of the declaration of 
difference” (VS.2-1-22). From another scriptural text it is 
very evident that the Supreme Brahman is the internal self 
of the jivatman as evidenced in die text, “He who dwells in 
the atman, who is within it, whom the individual self does 
not know, whose body is the individual self” (Br.Up.- 
Madhyandina. 3-7-26). 

The meaning of the sutra is - the highest object of 
attainment for a purusha is ‘Atoka’’ - from meditation. 
Why? On account of the scriptural statement such as, “One 
who meditates upon Brahman attains the highest”. 

(3-4-2) 


*4vlNrcllTl3l 

3ftPUMl4T 112II 


As meditation (upasana) is subordinate to 
karma, the theory that the highest object of 
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attainment is from upasana is only eulogistic as 
with other tilings. So opines Jaunini. (3-4-2) 

The theory that the highest object of attainment is 
from upasana is merely laudatory because from the 
concomitant co-ordination such as “That thou art” and so 
on, it is made out that Brahman has the nature of an agent 
in karmas, and also upasana is subordinated to karma 
through causing refinement of the agent. This is just as the 
refinement of die other articles of the sacrifice. Thus opines 
the master Jaimini. 

31MK^dl^ (3-4-3) 

^T£I f^TSTT 

113 II 

SHtiUreMdlftcMsIl* - 

Vidya is an accessory to karma because such 
conduct is seen in respect of the knowers of 
Brahman. (3-4-3) 

On account of this reason also vidya is an access 
ory to karma. The conduct of those who are knowers of 
brahman is seen as having karma as predominant as in 
the case of Ashwapathi, king of Kekayas, who was the 
foremost of the knowers of Brahman. He verily said, 
“Venerable Sirs, I am about to perform a sacrifice” 
((Mi.Up.5-11-5). It is also ordained so in the smruthis as 
noted in the passage, “Indeed through karma 
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alone Janaka and others attained perfection” 
(Bhagavata.3-20). 

If it is pointed out that 'this is only an inferential mark. 
Let the more direct proof be set forth.’ - the answer is 
given in the next sutra. 

(3-4-4) _ 

“■qr^cT f^FTT c tt fl ffr ” $rdlftt*>WI2^f4aWI: 
©ifcHyiUli* ||4 II 

That vidya is an accessory to karma is established 
from the scripture itself. (3-4-4) 

From the scripture itself such as, “Whatever one does 
with meditation” (Ch.Up.l-l-IO) and so on, the fact of 
vidya being an accessory to karma is made out. It cannot 
be established by the less powerful context that this 
scripture is related to the particular meditation upon 
Udgitha alone. 

(3-4-5) 

^ I IS II 

Upasana is subservient to karma on account of 
the fact of commencement of yielding the fruit 
together. (3-4-5) 

The scripture declares that, “Both the vidya and karma 
follow him together” (Br.Up.4-4-2). The association of 
both vidya and karma together in one person happens only 
in the event of vidya being an accessory to karma. 
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d&dl (3-4-6) 

forrrraiT: mitjj f^nr 1 

“3nrTRf^WrtT*T«ftr^ *I«rTfe*rR ^fh ^rffrt 

'^>dU|’’ ^r4lRHI5W4<H4d: ehM?fD| 

f^^eifg^yM4-dc4K^^dw foa ra a Vcf ^rrff&T 

f^yTcftrWTRT^ 116II 


On account of the injunction of karma in 
respect of one who is possessed of vidya, vidya is 
an accessory to karma. (3-4-6) 

Vidya is accessory to karma on account of the fact that 
karma is enjoined to one who has vidya as evidenced in the 
text, “Alter having studied the Vedas as prescribed in the 
household of the Acharya, during the period available, after 
offering services to the preceptor, having completed his 
studies and returning from the household of the acharya , 
he should setde as a householder”(Ch.Up.8-15-l). By this 
scripture karma is enjoined to one who has studied the veda 
and the study of the veda extends upto knowing its meaning 
and therefore it is made out from the statement that karma 
is prescribed to one who is the possessor of vidya. 

(3-4-7) 


cRTTff&T WT: 

^ fatUld I 3TrT£lf^n 117 It 


Vidya is an accessory to karma on account of 
the restrictive rule also. (3-4-7) 
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As die restrictive rule ordains karmas to the knowers 
of the atman as seen in die text, “Doing karma alone here, 
one should desire to live for a hundred years” (Is.Up.2), 
the highest object of attainment is gained through karma 
alone and not from vidya. It is known like this. On account 
of this reason also vidya is an accessory to karma. 



(3-4-8) 


lotofnlti <JTcT: ? < 


H - feTOTrT: 



As there is a teaching that one should know 
Supreme Brahman who is different from the 
jivatman who is the agent of karma, Badarayana’s 
view is only thus that the highest object of 
attainment is from vidya. Because it is seen thus in 
the scriptures. (3-4-8) 

The term ‘But’ sets aside the prima facie view. 
Badarayana’s view is only thus viz., die fruit is gained from 
vidya alone. Why ? On account of die teaching about some 
one who is different as there is a teaching about the one 
who is to be known, who is different from the jivatman. 
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the agent of karma, and who happens to be the object of 
knowledge. As there is a teaching that vidya which is of the 
form of meditation happens to be the means of giving the 
highest object. 

c Taddarshanaat ’ - It is seen thus in the scripture. The 
object of meditation is seen in die scriptural statement as 
being someone different from the jivatman. Accordingly in 
the scriptural statements such as, “That willed; May I 
become many; May I be born” (Ch.Up.6-2-3), “He willed; 
May I become many; May I be born” (Tait.Up.2-6), the 
vidya or meditation upon the one who ought to be known, 
who is the creator of all this creation through willing to 
become many, who is the controller of all this, who is die 
Lord of all sense organs, who is of one nature of infinite, 
unsurpassed knowledge and bliss and who is free from all 
evils, is enjoined for the fruit of die form of attainment of 
Brahman. 

g (3-4-9) 

3TORr%sfa 4glfol4mMK44f*i rJHlH. I 

<*>4uh ft4l$fdl<ll 

119 II 

Even in regard to vidya not being an accessory 
of karma, scriptural declaration is equally available. 
(3-4-9) 
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Even in regard to vidya being predominant and not 
being an accessory to karma, the conduct of the knowers. 
of Brahman is equally seen. The idea is - the fact of non¬ 
performance of karma is also seen, as seen in the passages, 
“The seers - Kaavasheyas said, ‘for what purpose do we 
study the veda’ ?” (Ait.Ar.3-2-6). But in the case of 
performance of karma it is to be known that it is karma 
done bereft of desire in the fruit thereof as such karma 
happens to be the accessory to the vidya. The abandonment 
of karma done with a desire for the fruit thereof is to be 
known as it is opposed to vidya. 

(3-4-10) 

u4fc|£lldl: cbM^xcj 

tT^cl I 

f^THTT 3i*-<ld1.ict«mHl <4l4crrurc| y fcl 

wrnrrerheiiiuiil, ^^frr yfa^f^yn^ 1 
3T^TtTtffrl 
Tfterfctejpn: 11 

The scriptural statement, “Whatever is done 
with meditation” and so on is not universal in its 
application. (3-4-10) 

The view point that the scriptural statement, 
“Whatever is done with meditation” (Ch.Up.1-1-10) 
ordains that all meditations as accessories to karma is not 
compatible. Whatever is mentioned here by the term vidya 
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is not universal. But it is only the meditation upon Udgitha. 
The order of terms here is not “Whatever he does, he does 
with vidya” but “Whatever is done with vidya, that alone 
becomes more powerful”. On account of the declaration as 
if it is very well blown such as, “Whatever is done” and so 
on, it is understood that vidya has die aspect of being the 
means towards die fact of becoming more powerful as 
understood from elsewhere where it is done so. 
Understanding it verily from a different situation is in fact 
the meditation upon Udgitha which is on hand as, “One 
should meditate upon Udgitha” (Ch.Up. 1-1-1). 

fcTOFT: (3-4-11) 


“rT fasn xt 

Mart id $KoiJ: 

^sHrtifclshf^ui TTcT TrTTsf 

1111II 


There is apportionment as in the case of 
hundred. (3-4-11) 

In the statement, “Both vidya and karma held on to 
him” (Br.Up.4-4-2) it is to be seen that vidya follows him 
to yield its own fruit and karma also follows him to yield 
its own fruit on account of the fact as it is said that vidya 
and karma have different fruits to yield. This is just like 
the case of a hundred coins. When it is said that a couple of 
hundred coins is received by one, selling his field and gems 
it is understood that a hundred goes for the land and a 
hundred for gems. This is similar to that case. 
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(3-4-12) 


‘TT^ ch4fe&IMi<^ 3T^T 

f^rrar i 3W4iHfaftnpf*iHei<t 

ft*m3<SWlftliljiU|Hl4 wfcWlft; ^T^IFJFT 

I 

3TiHn^<;: *«i<t4ei yci4tl I 3T$4c(«4£m4«*ir4.i»«<t2f 

^TRT^erf^R ^rn ^jfrTTf^TT^frr^Tr “f^TT^” 

^ ¥iu-siteR'di fatal m2 ii 


The performance of karma is prescribed in 
respect of him alone who has learnt die veda alone. 
(3-4-12) 

As karma is prescribed in respect of one who has 
learnt the veda merely as evidenced in the text, “After 
learning die veda” (Ch.Up.8-15-1), the fact of vidya being 
an accessory to karma is not known from this. The 
injunction regarding the study of veda culminates in merely 
grasping the collection of vedic syllables just like the 
injunction of ‘Aadhana’, which means kindling the fire only 
and not referring to the sacrifice in it. As the veda which is 
learnt to be recited is seen to give rise to die knowledge of 
the meanings yielding results, a person who has grasped 
the veda proceeds of his own accord to make an inquiry 
into its meaning determining the fruits thereof. Though 
the acquisition of the vedic lore culminates in the 
knowledge of the meanings thereof, the vidya which is of 
the form of repetition of the continuous remembrance is 
different from the knowledge of the meanings of the veda 
and this is ordained to be practiced by the shastra as, “One 
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should know”, “one should meditate” and so on and so 
vidva is not an accessory to karma. 

»' j 

(3-4-13) 

^ Ch4f0| 

TT^rafrT, 3Tfe7t*rr^-f^r T^frT 
f^ltimNId ^ I fc|^n^iy<4iun 

1113 II 

As there is no restriction ordained in the sruthi 
that karma should be done life long by a knower of 
Brahman, there is no rule that karma is to be done 
by a knower of Brahman. (3-4-13) 

What has been stated above that a rule is seen that in 
respect of a knower of Brahman that karma is to be done 
life long, as ordained in die text, “Doing karma alone here” 
(Isa.Up.2) does not really happen; because there is no 
restriction. As there is the absence of a particular reference 
diat it relates to a knower of Brahman alone, why should it 
not be taken in respect of a non-knower of Brahman ? As 
it is seen that upasana of the form of continuous 
remembrance is to be repeated by a knower of Brahman 
rill he departs from this world and on account of the nature 
of the thing i.e., the upasana. This is in respect of the 
knower of Brahman alone to be performed as an accessory. 
This is the idea. 

(3-4-14) 

qiscrolli 
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ffcf ■Kjdl 

II14 II 

The permission given for performance of karma 
is certainly for glorification of upasana. (3-4-14) 

The term c Va > is in the sense of determination. For 
glorifying the vidya as it is the context of upasana 
introduced in the passage, “All this is pervaded bv_the 
Lord” (Isa.Up.l), permission is indeed given for karma 
here. The vidya is glorified here on account of the fact that 
one is not tainted by the effects of karma on account of the 
greatness of vidya, though one engages himself always in 
karma. The supplementary passage declares karma does 
not taint the disinterested man. 


(3-4-15) 


* 11 tjTfc-il r<4l M H &A 1) I 3T3Pn ^fr^TTTl 





UVUftftl 1115 II 


The followers of some branches of the veda 
have declared the abandonment of karma related to 
the householder according to their desire. (3-4-15) 

The followers of some branches of the veda read in 
their text the abandonment of the household karmas in 
respect of one who is devoted to vidya out of his own 
desire. The scriptural statement, “What shall we do with 
progeny ? We to whom this world to be attained with 
children is diis self” (Br.Up.4-4-22) which declares the 
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abandonment of the karma of a householder shows that 
vidya is predominant and never an accessory to karma. 

(3-4-16) 

ehuffti 

1116II 

The destruction also of karma by Brahma Vidya 
is declared. (3-4-16) 

The destruction of all karmas by Brahma Vidya is 
declared by the scripture as evidenced in the text, “When 
diat Paramatman who is the self of all bodies both superior 
and inferior is realised, all the karmas of this person 
become destroyed” (Mun.Up.2-2-9). This does not become 
compatible in the event of vidya being an accessory to 
karma. 

(3-4-17) 

3TT$r^ Ic^TT^ ^ 

f^n 1 fl ^rm^nTT: 

^nft “mb y4w>«n 

■cIAmw*! 9|^[T tTT * 

wrf^rrt w^rf^r” jrm^i 1 

“ i| M vjxfl C( M fn d H,” Sr^llftehT ^frTTf^Trtf 

ftw 1117II 

Brahma Vidya is evidenced in respect of the 
celibates (who have renounced the life of the 
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householder and a ‘naishtika bralimachari’) also as 
declared in the scriptures. (3-4-17) 

In the stages of life of celibates, Brahma Vidya is seen 
to exist and as there is the absence of the rites of Agnihotra 
and others, vidya is not an accessory to karma. There are 
assuredly such stages of life as in the words of the 
scriptures they are declared as evidenced in the texts, 
“There are three aspects of Dharma - sacrifice, study of 
die Vedas and giving gifts” (Ch.Up.2-23-1), “And those 
who practice in the forest meditating upon Brahman widi 
faith” (Ch.Up.5-10-1), “Wishing for this Brahman alone, 
ascetics give up their homes and go about the world” 
(Br.Up.4-4-22) and so on. The scriptural passage, “One 
should perform Agnihotra life long” and so on is relating 
to those who are not free from attachment. 

ft (3-4-18) 


I 3Tft xT fi? “cftTFT TT 

i^cTRT I 3T7T^ ^ 

1118II 


Jaimini is of the opinion that as the stages of 
life of ‘Urdhvarethas’ are not enjoined by the sruthi, 
they arc ‘anuvaadaas’ or mere references; indeed the 
scripture condemns such stages of life. (3-4-18) 

In the statement, “Three stages of life are die bases 
of Dharma” (Ch.Up.2-23-1) and so on, as there is no 
injunction about those ashramas the reference made 
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therein is for the purpose of praising upasana - so opines 
the master Jaimini. On the other hand, die scripture forbids 
other ashramas as noted in the text, “Indeed he is the killer 
of the hero among gods who removes the sacrificial fire” 
(Tait.Samhita.1-5-25). So such stages of celibacy do never 
exist. 


(3-4-19) 

H «3mui9imuiiA<i*u iii9 ii 

Badarayana is of the view that the other stages of 
life are to be practiced; because of equality of all the 
stages of life as declared in the scriptures. (3-4-19) 

The venerable Badarayana is of the opinion that just 
like the householder’s stage of life, the other stages of life 
are also to be practiced. Why ? Because of the scriptural 
statement which ordains equally that also. In the scriptural 
statement, “There are the three bases of Dharma” and so 
on, there is mention of all ashramas in the same form. 

icTtof (3-4-20) 


“WUdlcHM *1 lidded”, 


l*c|fl|£|3imuimfi| | 3TcT: 

firaT^TTftsn?T: 1120 II 
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It is certainly an injunction; It is just like the 
case of holding the ‘Samith’ above the ladle in 
certain rituals. (3-4-20) 

The term ‘Va’ is having the meaning of determination. 
This is an injunction for all ashramas. It is just like holding 
the ‘samith’ as declared in the scripture, “Holding the 
samith below the ladle, he runs behind”, “for Gods he 
bears them indeed above”. Here though holding the samith 
above the ladle is of the form of a reference or ‘Anuvaad^, 
it is understood as an injunction as it is not arrived at in 
any other way. In the same way, here also in respect of all 
ashramas or stages of life. Therefore, as vidya or 
meditation upon Brahman is witnessed even in respect of 
those who are celibates, the highest object of attainment is 
gained from vidya alone. 



mPJ: I fcrfSlr^ ft 
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<Ud*<HlWlHrcJhxl, “<JMI^d” fafailr^U xT 1 

otlUsM I d^ 1122II 

If it is said that the description of the Udgitha 
as ‘Rasatamaha’ is mere glorification as Udgitha is 
accepted as an accessory to karma, we say it is not 
so; because it is Apoorva’ or new. (3-4-21) 

And because also there is the term ordaining 
injunction as ‘Upaseeta’. (3-4-22) 

There are scriptural statements such as, “One should 
meditate upon this letter ‘Om’, the Udgitha” (Ch.Up.1-1- 
1), “That this Udgitha is the greatest essence of all the 
essences and it is worthy of the status of Paramatman, this 
Udgitha is the eighth essence” (Ch.Up. 1-1-3) and there are 
other statements also of this nature. The doubt that arises 
here is - whether they are to be taken as injunctions for 
particular meditations associated with accessories of karma 
or whether they are mere praises of Udgitha and others. 

The prima facie view is that the fact of being an 
injunction itself does not happen. If it is established that it 
is an injunction, it will be just like the injunction, “Like 
holding the Godohana paatra”. Just like the statement, 
“This earth itself is the ladle. The world of swarga is 
Ahavaneeya fire”, as ‘Rasatamatva’ and others are declared 
as related to Udgitha that is an accessor)' to karma, that is 
merely a laudatory passage. But it is not an injunction to 
have the view of‘Rasatamatva’. 

The conclusion arrived at on the other hand is as 
follows:- 
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This is an injunction alone enjoining the view of 
‘Rasatamatva’ and it is not mere glorification, because of 
the non-presence of the injunction related to Udgitha and 
others here as in the case of the injunction of the ladle and 
so on and also on account of the fact that ‘Rasatamatva’ 
and others arc not known before and also because there is 
the presence of injunction such as “One should meditate” 
or ‘Upaseeta’. 

■Lllftk'lcnsrf ^ (3-4-23) 

(3-4-24) 

ftp'll: f% MlftMdydldlSlf, TcT dddd 

^ toto: i “3iusiiRif^ viuQ” 
RftdRlIdd gtf: ffrT Tftf: I <l^l-d^ - 
“3Ti <sdH i ft vmEd ” ‘‘n^wdl TTsrr’’ ^ 

TF^ItlKsilld RftdRlfd RjjlRdrdfi^ “<T HIHI^^d 

“3n?*n efT 3T* JgZQ:” 

^uwrdi^i, gru i Rdf& n i 

*J3l6dnR o^KsMWI^ ||231124II 

If it is argued that the stories mentioned in the 
Upanishads are for story-telling, we say it is not 
so; Because they are particularised. (3-4-23) 
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Because also in the same way as the stories are 
linked to the injunctions about vidya, they are 
meant for prescribing vidyas. (3-4-24) 

The doubt raised here is whether the particular stories 
found in the Upanishads such as, “Pratardana, the son of 
Divodasa” (Kau.Up.3-1) and so on are meant for only 
telling stories or they are meant for expounding particular 
meditations prescribed in such and such contexts. 

The prima facie view is that they are meant for telling 
stories alone as found in the statement, “Tell stories” 
(Ashvalayana-SRS-10-6). 

The conclusion that is established is as follows:- 

They are meant for the purpose of ordaining 
meditation because they are particularised in respect of 
their views. Having mentioned, “They recite the stories”, 
it is further particularised in respect of stories of Manu and 
others by means of passages, “King Manu, the son of 
Vivaswath”. Also on account of the fact that the stories are 
connected with such injunctions such as, “Meditate upon 
me as Aayuhu’ and Amrutham” (Kau.Up.3-2) and “The 
atman indeed has to be seen” (Br.Up.4-5-6), to form one 
integral sentence. They are meant for enjoining the 
meditation alone just as the statement, “He wept” 
(Tait.Samhita.1-5-1-1). Both the sutras stand explained. 

3TTT (3-4-25) 

^ I 
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d^fecbl 1ci£JI ^rarOfd xj^: TJST: | 

*r^nenf ^rrf^”, 

Wrf^FTt rilc*>PW-d: !4 sMQ”, ^TT 

l^ncirrorTcnTRT^cifx^hn^R^snfci^f^ i 

^l^t^-3TrT T^g-- I^aicirrcC^rftel 31TORT?R^?n ^ 
f^JT I 3Tnft^R f| 3P^mJT^ 1125 II 

On account of the authority of the scriptural 
text itself that liberation is from meditation, there 
is no necessity of rites like ‘Agniaadhaana’ and so 
on for celibates. (3-4-25) 

The doubt raised here is whether meditation upon 
Brahman is possible for those in the stages of life of 
celibates or not. 

The prima facie view is that meditation upon Brahman 
is not possible for them on account of the absence of 
sacrifices and so on that are accessories to meditation. 

The conclusion that is established is as follows 

According to the scriptural statements such as, 
“Desiring which Brahmacharya is observed” (Kat.Up.1-2- 
15), “Wishing for this Brahman alone ascetics give up their 
homes and go about the world” (Br.Up.4-4-22), it is made 
out that even in the cases of recluses there happens to be 
the possibility of meditation and hence it is decided that 
vidya does not need the practice of Agnihotra and others in 
respect of such Adhikarins. 

The meaning of the sutra is - ‘Ata Eva’ - on account 
of the scriptural statement alone declaring that they 
practice vidya, there is no need of kindling of the fire for 
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meditation in respect of those people. Agneendhana’ - 
means performing the sacrificial rite of Agnihotra. 

^Tcrf^nfacMUl^ 

^ (3-4-26) 

4)4clr^ f^IT, 3cT 

WS: I ^ISH^dl^drcj UlMSft 

%^-d->4PUQ$TFn fc) <11441 I 

7T2ITTrfa tiifejfitg *!§?: I 

1 “f^fcrf^rf^r” yr^tsft 

f^TFTTH, I <I«6I**U<J- 
fctai; ^<T: ? 
- “ dfrd gl l ^iu il fafeftfo E d ^T 

^t” % ^Kdl IclR^^ 1 3Tcft 

4)Hf0^n feta I I ^«U>l<4l 5«tHIWiy^lMrc||^ 

“f^f^f^Hpl” $<flw|44IU|*IHi)clr44cH|W4ti I ^8TT 
WmT«rT^rds?r: WMr<4><d-y<cMMr<cbT|?vi^: - 
Trt^mT^R^cn fsrarsf^r ftr<iAfiifri«bMr<*MJO^n 1 
3JtcftdUJ Tl *cCT9mfdfi*d mR* 4 H deft fa rltdfa 
: ^ 114-31 <* <3 <i *-<<<) 1 ?iT^«B'^r*Tf^nr^' 1% 
I oilUstild*^ 1126II 
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There is certainly need for all rites like 
Agnihotra and others for upasana or meditation; 
because there are scriptural texts enjoining 
sacrifices and others. This is just like the need for a 
harness in the case of the horse. (3-4-26) 

The doubt here is whether meditation is in need of 
rites like sacrifices and others in respect of householders 
who are required to practice sacrificial rites OR whether 
even in respect of those people it is merely to be practised 
independent of the rites. 

The prima facie view is that meditation independent 
of the performance of karma is capable of becoming the 
means for realisation even in respect of householders. If in 
respect of celibates, meditation is capable of achieving 
immortality without the need of sacrificial rites and so on, 
it is to be admitted that meditation alone happens to be 
the means without depending upon the practice of karma. 
So it is to be admitted that upasana is capable of achieving 
immortality without depending on karma. The rites like 
Agnihotra and others that are means to the attainment of 
swarga and so on are not noticed as becoming different 
kinds of accessories on account of difference in persons. 
The scriptural statement, “They desire to know” (Br.Up.4- 
4-22) is ordaining karmas only for gaining a desire for 
meditation and not as an accessory to meditation. 

The conclusion on the other hand is as follows 

In respect of householders who are entitled to practice 
all religious rites, meditation is in need of all rites. Why ? 
On account of the scriptural statement enjoining 
performances of sacrifice and so on as evidenced in the 
statement, “The seekers of Brahman wish to realise Him 
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through recital of the Vedas, sacrifices and charity” 
(Br.Up.4-4-22). Thus sacrifices and others are enjoined as 
accessories to meditation. Therefore, there is need for 
karma for meditation in respect of householders. As the 
object that is desired is of primary importance than the 
mere desire, here by the statement, “They desire to know”, 
the knowledge alone that is desired is understood to be 
ordained. Just as the horse which is the means of 
locomotion stands in need of the harness and equipment 
which is its decoration, in the same way meditation also 
which is the means of attaining liberation is in need of the 
accessories of the form of ‘nitya-naimittika’ karmas. In 
respect of the celibates, the rites prescribed for their 
respective ashramas become the necessary accessories and 
so even in respect of those people it is known from the 
shastras that the rites are related to meditation. In respect 
of truths that are to be known solely from the shastras, it 
is to be necessarily admitted as taught by the shastra. The 
sutra also stands explained by this. 

^muydVill^'Mrcll^ (3-4-27) 


TTTni: I 


TJcf: V#: I ^RT 
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Although one is engaged in rites like sacrifices 
and others as a householder, one should be 
associated with tranquility and self-restraint because 
they are enjoined as accessories to meditation and 
also as they are to be necessarily practiced. (3-4-27) 

The doubt here is whether tranquility, self-restraint 
and and other virtues are to be practised by those 
householders for the fulfillment or meditation ot not ? 


The prima facie view is that Shama , Damn and so on 
are not possible of being practised by householders on 
account of the fact that meditation in respect of them has 
karma of the form of functioning of the internal and 
external sense organs as accessories to vidya. Householders 
are not capable of practising Shama and Damn that are 
opposed to the nature of performance of karma. The 
enjoinment of Shama and others will be in respect of the 



3-4-27 


Third Chapter 


219 


celibates who are not required to practice karmas, just as 
the enjoinment of sacrifices and others are made in respect 
of householders who are entitled for karma. 

The conclusion on the other hand is as follows:- 

The virtues such as Shama , Dama are enjoined in a 
general way as accessories to meditation as in the text, 
“Therefore one who knows Brahman as above becomes 
Shanta - self-controlled, serene, calm, patient and collected 
and sees Paramatman in his own self as the innerself” 
(Br.Up.4-4-23) and so they are to be practised even by 
householders. There is no inability to practice Shama and 
others in respect of the householders who are engaged in 
sacrificial works, on account of the fact that they are related 
to different objects. The function of engaging the indriyas 
in performance of karma relates to those that are ordained. 
Shama , Dama and others are related to those that are not 
enjoined and those that are devoid of any use. Therefore 
the ordaining of Shama and others are not having restricted 
application just as the ordaining of sacrifices and other rites. 

The meaning of the sutra is as follows:- Though a 
householder is ordained to engage himself in rites like 
sacrifices and others but yet he should be associated with 
Shama (tranquility), Dama (self-restraint) and such other 
virtues. Why ? Because it is ordained in the scriptural 
statement, “He should become serene and have the senses 
under restraint and so on” (Br.Up.4-4-23) and also because 
these virtues are necessarily practised for the fulfillment of 
meditation, as they happen to be accessories to meditation. 
As the meditation is to be achieved through concentration, it 
is to be gained only through virtues like Shama , Dama and 
others. The idea is that the rites like sacrifices and others 
also cause concentration through annihilation of sins. 
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yiun^ d^ini^ (3-4-28) 

xT yiui(oiai<4i*^, “^T? ^TT^fcrf^ 
Hsl «rafrr” I 1% 

3tT mu n W IT Mdlfafi w ra: \f 
TJ$T: I 3lft¥lftd¥hb«J*lte^sfa 
TfitJ^Tfnipn^r^TW^: 3rnmrwnr?TT^^ 

3TvT?T%: UUM^K: yifift y|U||rU^NTll^^f^ 

TT&M: I illUI^K: Ud^l^f?!: 

yiU||rrMi| Tip, ^T: ? d^vfdl^ 3lfa¥lPld¥l^: «T^R: 

■y|U||rM-M Ti^ Uc^l^fad^HI^ 1128 II 

The permission to partake of all foods is only 
in the event of danger to life, because the scripture 
declares thus. (3-4-28) 

In the context of Pranavidya expounded in the text of 
the Vajins and the Chandogas, permission is declared for 
eating all foods as noticed in the text, “In the case of one 
who knows thus (that the food of all creatures is the food 
of Prana) nothing becomes unacceptable as food” 
(Ch.Up.5-2-1). Here the doubt arises whether the 
permission granted for eating all foods in respect of the 
meditator upon Prana is at all times or only at a time when 
there is danger to life. 

The prima facie view is that it is at all times, as there 
is no particular reference. 
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The conclusion that is arrived at is that this permission 
is only when there is danger to one’s life; because it is 
witnessed that the acceptance and partaking of the 
remnants of food in the case of Ushastha, the meditator 
upon Brahman, who had extra-ordinary powers, only when 
there was danger to his life. When this is the case in respect 
of a meditator upon Brahman what is to be said about a 
meditator upon Prana who is of little power > So, this 
permission for taking all foods is only when there is danger 
to life. 

The meaning of the sutra is as follows:- The term 
'"Cha’ in the sutra is in the sense of ‘only 5 . The permission 
to eat all foods in respect of a Pmnavith is only when there 
is danger to life. Why ? ‘ Tat darshanaaf - Because the 
scripture states thus. The scripture declares permission to 
eat all foods only when there is danger to life in respect of 
a Brabmavith of immense power. 

3raTOT5a (3-4-29) 

^TrrcT^f^: tirrd^ £cfT TJjfrt:” 
$rdl*K^fa£Hdl«TT53 y|U||r!Jd 1129 II 

Permission to eat all foods is only when there 
is danger to life; because there is no contradiction 
to this. (3-4-29) 

As the scripture enjoins, “When the food is pure die 
mind becomes pure; when the mind is pure, loving 
meditation becomes firm” (Ch.Up.7-26-2), and as this is 
not contradicted, eating of all foods is only at the time of 
danger to life. 
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3lfo wfrT (3-4-30) 

tlHWd: I fv 5 ^ q H 
tn^T MflMslftclIWUM” ^ ^ 

Wftxf 1130 II 


This is stated thus even in the smruthi. (3-4-30) 

“When a person feels danger to his life and eats food f 
from any quarter, he is not tainted by sin just like a lotus 
leaf is not tainted by water”. As mentioned in the 
statement, permission for partaking all foods is only when 
there is doubt of danger for his life. 

JH«dJMIdUcbWchft (3-4-31) 


■*T<T: SI lulled, TT^ST- 

chlM*KW I 3TfTcT 1% 

Iddfcl MILMHI Hlc^l” ^ I HIUHI ^ 141 Hi 

"Rr^T ^ ftdrflrdsf: 1131II 


Therefore as the sruthi declares permission for 
all foods when there is danger for life, the scripture 
is against eating according to desire. (3-4-31) 

As permission for eating all foods is only when there 
is danger to one’s life, for this very reason itself there is a 
scriptural statement against eating according to desire - The 
meaning is the scriptural text is available prohibiting ‘doing 
according to desire’. In the Kata branch of the veda there 
is a scriptural text that prohibits action according to one’s 
desire as, “Therefore a Brahmin docs not drink liquor in 
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order that he may not be touched by sin” 
(Kataka.Samhita.12-12-4). The meaning is that he does not 
drink liquor so that he may not be tainted by sin. 



f^> fcTSTT^SJcTT: 



ill ltd XJTfTi? 

‘’ $r*4ltedl 

ii32 ii 


As they are enjoined, the ritualistic works like 
sacrifices and others that are related to different 
stages of life are to be performed. (3-4-32) 

The doubt here is whether sacrifices and others that 
are accessories to meditation arc accessory to mere 
Ashramas or die different stages of life ? Or not ? 
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The prima facie view is that if these rites become 
accessories merely for the Ashramas, then the contradiction 
of the combination of Nitya and Anitya ensues and so they 
are not accessories to mere Ashramas. 

The conclusion on the other hand is as follows 

The fact of the contradiction of the form of the 
combination of Nitya and Anitya happens if by one 
ordainment alone it is intended to be an accessory to body' 
But in this case, the contradiction is avoided by the fact of 
different application or as prescribed by the scriptural text 
for different purposes such as, “One should perform the 
Agnibotra sacrifice life long” and “The meditators upon 
Brahman desire to know him by reciting the Vedas, 
sacrifices and charity”. The contradiction in respect of the 
karmas such as Agnibotra and others is thus avoided. This 
topic is discussed here again for clarification of the 
difference of competency for jeevanadhikara and 
karmadhikara. 

The meaning of the sutra is as follows:- By the text, 
“One should perform Agnihotra life long” and so on, as it 
is ordained for maintenance of living in respect of those 
who are mere householders, the rites like sacrifices and 
others become also the duties of the mere Ashramas. 

xi (3-4-33) 

$ ring'd I 

Pc^ticcnx, iI 

1133 II 

The rites like sacrifices and others have to be 
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performed as accessories also to vidya or 
meditation. (3-4-33) 

As these karmas such as sacrifices and others are 
ordained as means to the meditation by the text, “By 
recitation of Veda and others, meditators upon Brahman 
desire to know Him” (Br.Up.4-4-22), they are to be 
performed as accessory to meditation. The contradiction is 
solved by the principle of “Vittiyoga Pruthaktva ” or 
difference in application. 

rT (3-4-34) 

l<J, - -3W& yrd^MKgq^-l^ 1134 II 

In all ways they themselves are to be 
performed. Because there are indicative marks 
about their identity in both places. (3-4-34) 

‘Sarvatbaap? - In all applications - that means in both 
places either for the purposes of meditation or to serve the 
purposes of the duties of the Ashramas, the very same 
sacrifices and others are to be performed. Why ? 
1 Ubbayalingaa? - On account of the fact that in both places 
there are marks pointing out their identity. 

(3-4-35) 


m i m f^i cm Pri y fci 1 <4 

1 3T?r -zw& faPfriVJ ii ^ ■ggajyri 

^l^tUll ^qn^T: 1135 II 
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The scripture declares the absence of 
obstructions that are caused to vidya by sinful 
deeds. (3-4-35) 

By the scriptural statements such as, “He destroys sin 
through Dharma” (Mahanarayana.22-1), the dharmas such 
as sacrifice and others are pointed out and it is shown that 
there will be no obstructions for the origination of vidya by 
sinful deeds on account of the performance of such._ 
dharmas. Therefore, duties like sacrifice and others are fo 
be practised by those who are merely in the several 
ashramas and also by those who are aspirants after 
liberation because they are enjoined in respect of both. 

folded 


3TtTTT (3-4-36) 

tr^T: | 

Veblf^cHISfTO^ 

3^rcrsfa d<fawMiM4i«ftuuMujfa*i<) 

S*c*fcr \^rf: ? rf^: - 1136 II 

There is competence for meditation upon 
Brahman even for those who are outside the 
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Ashram as and who are in-between the ashramas 
because the sruthi declares thus. (3-4-36) 

The doubt here is whether there is competency for 
Brahma vidya in respect of those who are outside the 
ashramas or stages of life such as widowers and others OR 
not. 

The prima facie view is that they have no competency 
for Brahmavidya as the meditation upon Brahman is to be 
practised having the duties of the ashrama as accessories 
and as such accessories are not there for such people. 

The decision arrived at on the other hand is that even 
in case of such people there is competency for 
Brahmavidya. As it is seen that in respect of those who are 
outside the ashramas like Raikva and others that they were 
devoted to Brahmavidya as in the case of celibates and also 
as the assistance to Brahmavidya in respect of such people 
will be the Japas or incantations, upavasa or fastings, Dana 
or charities alone that are common to all ashramas. 

The meaning of the sutra is as follows:- The term ‘TU’ 
in the sutra terminates the objection. The term ‘Che? lays 
emphasis. ‘ Antaraap? means that for those people who are 
anashramins or outside the ashramas or who are between 
two ashramas. Even for such people there is competency 
for Brahma vidya. How can it be said so ? ‘Tat drushtehe ’ - 
As it is seen in the sruthis that Raikva and others are 
steadfast in Brahma vidya. 

(3-4-37) 

xTCTVTaftuimR 'jimiRRAc* 

^ tut 
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It is also declared thus in the smruthis. (3-4-37) 

It is taught in the smruthis in respect of those who 
belong to none of the ashramas that assistance for vidya 
can be gained by Japa and others as noted in the statement, 
“Even from Japa or muttering of prayers, a meditator 
upon Brahman would get perfection. There is no doubt in 
this.” (Manu.2-87). 

(3-4-38) 

Ii38ii 

There is particular assistance to Brahma vidya 
from practice of Dharma. (3-4-38) 

It is known from the scriptural statements that there 
is assistance to Brahma vidya from the particular virtues 
that are not restricted to any ashrama but are common to 
all as evidenced in the text, “One should make a search for 
the self through Tapas or austerities, celibacy, faith and vidya 
or meditation on the individual self” (Prashna.Up.1-10). 

(3-4-39) 


3IrT3TTT Sift cell - 3TT^facci WR:, 

to:’* ^fcT I 

^lR8rcmmQ[Mdfi|rdRl!4m: 1139 II 



The other i.e., belonging to a stage of life is indeed 
greater than not belonging to any ashrama; because 
of the inferential mark of the smruthis. (3-4-39) 



3-440 


Third Chapter 


229 


‘ Ataha ’ means ‘than not belonging to any ashrama\ 
‘Itaraf means belonging to a particular ashrama is greater 
as the ashrama has many dharmas. ‘Lingaat chcC means on 
account of the smrudiis. The smruthi declares, “A twice- 
born one should not even for a day remain without an 
ashrama”. Therefore the idea is that resorting to Brahma 
vidya without belonging to any ashrama is only related to a 
time of distress. 


tj Hld-^lcTl 

'd^MITOlvzr: (3-4-40) 
Iwrf^rrd^rT, ^fcf TORT: I 

Tt% : \ 

tfs^rr^trr wrsrwgTrr 3mr%wr«Tm tmunRbg 

?TTTt: <T^n*TraT: 

gm mfa l cll :, ffraft H WW l ft l | “^TcIFrf 

dl4$tfdl*A ^4Ucil-dMlcMMMMl4tfr^ 

^fcT ^ehW dlN fatRT:, ''3HU4|flUlhl<ti TJ^TT^’ 
xt 3<sim« 44, “u-iifMifn ^ <id<M44d” ^ ^ 
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l 3TW flq iT WI3irftc^Hlc|Fg|Hmic| | 

%g i to rretq wxzfa i uo ii 

For one who is a naishtika brahmacharin i.e., a 
perpetual celibate or an anchorite or ascetic, there 
cannot be an absence or fall from that state, thus 
opines Jaimini also; because of the restraint from 
the absence of such ashrama dharmas according to 
the shastras. (3-4-40) 

The doubt here is whether there is competency for 
practice of Brahma vidya in respect of those people who 
have fallen from the vows of their ashramas such as a 
i Naishthika > - perpetual celibate, a ‘ Vykhanasa c - 
vanaprastha and a ‘ Parivrajaka? - sanyasin OR not. 

The prima facie view is that they are certainly qualified 
for Brahma vidya as it is possible to get help for origination 
of vidya through acts of Japa and others as in the case of 
widowers. 

The decision arrived on the other hand is that for 
people such as perpetual celibates and others that have 
fallen from their ashramas, there is never qualification for 
Brahma vidya on account of the fact that the smruthis 
declare that there is no expiation for them and also they 
are boycotted by the orthodox followers of Shastm. 

The meaning of the sutra is as follows 

‘Tat bhutasya tu na atadbhaavaha ’ - For one who has 
taken the vow of a perpetual celibate and so on, it is not 
possible to undo it and so the absence of such state cannot 
become possible. Why ? As the shastras have ordained that 
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one who has assumed that state cannot undo it and remain 
in the position where those duties are not found. 

''Tat roopaabhaavaaha' - means the absence of the 
duties of the stages of life such as a ‘Naishtbika 
Brabmacharin\ sanyasin and so on. The shastras restrain 
one who has entered the order of such states from giving 
up those duties pertaining to those ashramas as evidenced 
in the texts, “Wearing out his life in the household of the 
preceptor practising countenance is the third” (Ch.Up.2- 
23-1) in respect of a ‘Naishthika Brahmacharin\ “A 
Vykhanasa should go to the forest and not return again 
from it” in respect of an anchorite and “After giving up the 
fire he should not return to it” (Yajus Kataka) in respect of 
a sanyasin. 

On account of this alone as there is absence of 
remaining in the state of an anashramin , the qualification 
for Brahma vidya does not become possible. There is no 
difference of opinion regarding this even according to 
Jaimini. 

, ^ rllfachlRcbNft (3-4-41) 

wrfsJrTmTWET^T, “3TT^ «nf 31^ 

%*T: I TTPlflnT 3TT7RFT” ^ I 

3TcT 1141II 

Even the expiation which is mentioned in the 
chapter on qualifications in Poorva mitnamsa is not 
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for a Naishthika, because there is a smruthi text 
relating to his fall and also as the smruthi text does 
not prescribe an expiation. (3-4-41) 

‘ Aadhikaarikam’ - means what is mentioned in the 
chapter relating to the characteristics of qualification in 
Poorva mimamsa (Pu.Mi.6). The expiation which is 
declared as “The victim to be offered by one who has 
violated the vow of chastity” (Pu.Mi.6) and so on doesjiot 
apply in the case of a Naishthika who has fallen from thikt 
state. Why ? Because there is a smruthi text relating to his 
fall and as it does not prescribe any expiation. The fall of 
such a person from his ashrama is declared through a 
statement mentioning the absence of any expiation as 
noticed in the text, “But a twice-born who having taken up 
the vow of a Naishthika, falls from that state, I do not see 
any expiation by which that self killer can be purified” 
(Agneya.16-5-23). Therefore, the expiation mentioned in 
the chapter on qualification is in respect of an upakurvana 
brahmacharin alone. 


'HIc^Hc^r^Tb^ (3-4-42) 

3T7Rc^ - TrMVMlRP^dr^TdQjTT 
rflrusf: | 3T?f .anegqfuit-ci qTgraTftW: 

3ddfa0fa” 1 sMfrdti «pf: TdW 

rnarf^nJTT : 1142II 


Some are of opinion that this fall from chastity 
also has an expiation as this is described as an 
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upapaathaka^ just as in the case of consuming 
liquor. This has been thus explained. (3-4-42) 

Some are of die opinion that even this fall from 
chastity has an expiation; because this is also an 
upapaathaka. This is just like ‘ ashanavath ’ i.e., just like 
there are expiations for the prohibited sins like consuming 
liquors and so on. So what has been said in respect of the 
Upakurvana Brahmacharin in the chapter relating to 
qualification will apply in the case of a person who has 
fallen from the vow of celibacy also. The authors of the 
smruthi have declared, “There, when un-opposed, apply to 
ashramas which come later” (Gauthama.Dharma. Su.1-3- 
4). The idea if this is whatever has been prescribed in 
respect of the Upakurvana Bralomacharin will be applicable 
in respect of those belonging to later ashramas, when not 
opposed to the duties of those ashramas. 

(3-4-43) 

3fe*lcy^d: 

3TT^nTTaSr | HjlKI | 

<*> vH ^ Fh ^ >J| | <4 MI <4 f^l Tl *^<4 r), 7T?41 

1143 II 

But a person who has fallen from the vows of 
celibacy is boycotted and outside the ranks of 
Brahmavidyadhikarins even under both 
considerations whether it is Upapaathaka or 
Malmpaa thaka , because the smruthi says so and 
there is a custom also to that effect. (3-4-43) 
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Ubhayataapi, i.e., under both considerations of that as 
an Upapaathaka or a Mabapaathaka, a person who has 
fallen from the vow of celibacy is boycotted and kept out 
from qualification for performing karma as there is a 
smruthi declaration, “I do not see any expiation in res pert 
of such a person”. Also on account of the custom to that 
effect. Virtuous persons avoid him in giving instructions 
about vidyas. Even though some expiation has been 
prescribed by some for the removal of sin but yet the purity 
that entitles them to be qualified for performance of karma 
does not happen to them. 

WTft'H: (3-4-44) 

: I *fcRrar ... tHfc cNgrR^’’ 

rKrcjth^ <MHm-4frT ^ 

xr^T: | *hi| f $ I« ^ rd I <4 wVimRW 

<I4M: I 

^rT: 1144 II 

The meditations on Udgitha and others are the 
duties of the sacrificer; because the scriptural text 
relates the fruit to the sacrificer. Thus opines 
Atreya. (3-4-44) 
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The doubt here is whether the meditation upon 
Udgitha and others is to be performed by the sacrificer or 
by the priests. 

The prima facie view is that it is to be done by the 
sacrificer himself; because the fruit of the form of non- 
obstruction to the production of the result of the sacrifice 
is related to the sacrificer, as in the case of the meditation 
upon the Dahara, as ordained in the text, “That alone 
which is performed with meditation that becomes more 
powerful” (Ch.Up.1-1-10). 

The conclusion arrived at is that this meditation also 
should be performed by the priest just like the rite related 
to Godohana and others, because this meditation is 
depending upon the accessory to karma and also as the 
karmas are to be performed by the priest. 

The meaning of the sutra is as follows:- 

‘ Swaaminaha ’ - The doer-ship in the action of 
meditation of Udgitha and others belongs to the sacrificer. 
Why ? As it is declared by the sruthi that he is related to 
the fruit. Thus thinks the sage Atreya. 

ft (3-4-45) 


1145 II 


Audulomi is of the opinion that the meditation 
upon Udgitha is the function of the Rithvik, for 
which indeed he is hired. (3-4-45) 
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As the meditation upon Udgitha is depending upon 
the accessory to sacrifice and as there is competency for 
this meditation for one who is authorised in the 
performance of the sacrifice and as the sacrifice is 
performed by the Rithviks, this meditation also is the 
function of the Rithviks. Audulomi acharya opines thus. 
Though the sacrifice is a means to the attainment of fruit 
for the sacrificer for performance of that sacrifice indeed 
the Rithviks or priests are employed. ^ 


ttot fsrwjiRci^ 

(3-4-46) 

dlgiui: I 

faiUltfd^l ddl^d ^frt I nldHI 




fN n rs N 

^4: ^T^T: 1 




rv 

*rs rx n rs _ pv n rx 



1 

1 


- Turd: Qmidd: I flgehl4-d*-*nd fmu: 
f^fard RRftR 4ft RfliRr^ i RwiiRcf^ - 
3TdTft fatfhrd ffrT Rrf4: 4*l4MSIl{r*mPTtnf: 
3nR^i«di^duim^ 13nwm4cid«iduimdd^Tj 
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| M TT^TJT- 

1146 II 

For him who has chat vidya, there is an 
injunction for another aid viz., mouna just like 
other injunctions such as the duties of one’s station 
in life, the virtues of Shatna , Dama and Sravana 
and Manana. It is the third one that is enjoined in 
addition to aids such as Paanditya and Baalya. 
(3-4-46) 

The doubt that arises here is whether mouna which is 
mentioned in the scriptural statement, “Therefore a 
knower of the Vedas gaining knowledge must wish to lead 
an innocent and child-like life. Having gained an 
unassuming life like a child and after acquiring the 
knowledge, he becomes a Muni” (Br.Up.3-5-1) is enjoined 
as an accessory to vidya or whether it is only a restatement. 

The prima facie view is that it is only a re-statement 
as it is already declared in the statement, “The atman has 
to be heard, has to be reflected upon” (Br.Up.2-4-5). 

The decision arrived at on the other hand is as 
follows:- The term ‘ Muni 1 is very well known as related to 
a person who is celebratedly meditative and the celebrated 
reflection which is of the form of repetitive reflection on 
the object of meditation, Manana or reflection is enjoined 
here for successful fulfillment of vidya. 

The meaning of the sutra is as follows:- ''TadvatabcC - 
means for one who has that vidya. l Sahakaaryantaram' - 
another aid i.e. Mouna or reflection. £ Vidbihi ’ - means one 
that is enjoined. The Mouna or reflection is enjoined. 
'Vidhyaadivaf - just like other injunctions. Even here the 
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term ‘‘Vidbi' means something enjoined and they are the 
duties of one’s ashrama such as Tajna , Daana and others. 
By the term 1 Audi\ sravema and ntanana are implied. Just 
like the duties of one’s ashrama and just like sravana and 
mamma , this another aid which is the third along with the 
Paanditya and Baalya i.e. Mouna , is newly enjoined. Why 
is it enjoined thus ? The sutrakaara says * Pakshena ’ - as it is 
particularly well-known that the term ‘Muni’ is used to 
signify a person who is given to deep reflection. 

chcH^lcHtJ (3-4-47) 

Trafanytfsidvidisl: I c£kT: ? *{lc|Trj( 

- U^ l cMfccM& 1147 II 

But as qualification for Brahma vidya is in all 
the ashramas, it is concluded with the householder. 
(3-4-47) 

Though qualification for Brahma vidya is existent in 
respect of those in all the ashramas, the conclusion that is 
made in Cnandogya Upanishad as, ‘‘Living in this way the 
full life of his, he attains the world of Brahman” (Ch.Up.8- 
15-1) is meant for indicating the duties of all ashramas. 
Why ? Because the qualification rests in all ashramas. 
‘ Krutsnabhaavaat' - The meaning is vidya is existent in all 
ashramas. 


(3-4-48) 
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f^enrnf^Hif^cif^d)MiMianT«r*rfxiTf ^nrrfon 

* 1 ^^ 11^1148 


As other things such as the duties of the 
ashramas are also taught just like Mouna, the 
teaching of Mouna is indicative of the other 
ashrama dharmas. (3-4-48) 

In the statement, u Atha munihi ”, though there is the 
conclusion with the unique duties of a recluse as, “Then he 
practises the life of a mendicant”, it is meant for indicating 
the duties of all ashramas just like begging for food, 
reflection and others; the duties of other ashramas such as 
sacrifices and others arc also taught. 



(3-4-49) 


TrT fttU WI6lrWJHltet4>K 
^WJ: I “^TF^T $cdfc^fa«TRTci; 

xreff: - f^Tl 
«nftnn 

4> nT fcmi^ :, “dlfcKdl 
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^cM l fcVM^f^rMfr l f^frf^r?TWTT^ I 3TrTt 
^TSIT «U<o: ^cTTf^HTf^ rT^TT 

4 £^<^4 | otlKsMId^ )|49 II 

A knowcr of Vedas should not reveal his true 
nature; because this alone is appropriate to be 
related with his vidya. (3-4-49) 

The doubt here is whether a meditator should 
entertain all the actions of a child such as eating anything 
that is desired and so on OR whether he should not reveal 
the glory of meditation upon Brahman, in respect of the 
scriptural statement ordaining Balya and so on in the text, 
“Therefore a knower of the Vedas after gaining knowledge 
must wish to lead an innocent and child-like life. Then he 
becomes a muni" (Br.Up.3-5-1). 

The prima facie view is that he should entertain all 
characteristics of the child, such as eating anything 
according to his desire and so on, as there is absence of any 
particular behaviour in the text saying that “He must be 
associated with child-like qualities”. As this is ordained in 
respect of a meditator on Brahman, the general restrictive 
shastras become stultified on account of the glory of vidya. 

The conclusion arrived at on the other hand is as 
follows:- Not revealing his glory on account of the acquisition 
of knowledge alone is appropriate to be associated with the 
vidya and that alone is to be entertained. It is known that 
the random behaviour of a child and so on are obstructions 
to the origination of vidya as laid down in the statement, 
“One who has not desisted from evil deeds” (Kat.Up.2-24) 
and so on. Therefore, as a child does not reveal his noble 
parentage and so on, in the same way, a knower of the veda 
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also should not reveal his greatness. This alone is 
appropriate. The sutra also is explained by this. 




>-4-50) 

fcJ> 



M-jwafiWfcr:, fciei<4i c04ctTK*^” 

sFtft: TJv5Tjrf^«F£T: 

“■<j?nwsrfrr^«T: i 

oilUsilld^ | 1150 II 


The fruits of worldly prosperity occurs when 
there is no other formidable obstruction, because it 
is seen declared in the scriptures like that. (3-4-50) 


The doubt here is whether the results of meditation 
meant for fruits other than moksha will be produced 
immediately after the performance of such punyakarmas 
that are means to them OR whether it may be produced 
immediately afterwards OR at any other time as there is 
no restriction whatsoever. 


The prima facie view is that the fruits will be produced 
immediately after those punyakarmas as there is no reason 
for delay when the means have been adopted. 
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The conclusion on the other hand is as follows:- When 
there is no obstruction through other more powerful 
karmas, the results may be immediately afterwards. If there 
happens to be some such obstruction, the results may be 
produced at some time later. Therefore there is no definite 
determination of time. Obstruction for die fruit from odier 
powerful karmas are noticed as declared in the scriptures, 
as evidenced in the text, “That which is performed with 
meditation, faith and knowledge becomes more powerful”' 
(Ch.Up.1-1-10). The non-obstruction from other powerful 
karmas, for the production of fruit for the sacrifice is 
known as the fruit of meditation upon Udgitha, as admitted 
in the sutra, “Indeed its fruit, which is non-obstruction is 
separate” (VS.3-3-41). The sutra also is thus explained. 

‘ Aibikam' means the benefits of prosperity. 

(3-4-51) 

^ 1 

mW: I I^kT:? 

- 3lfcra-«JT*TT^ 1 

Oldtift 1151II 
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In the same manner there is no definite 
determination as to the fruit of liberation; because 
upasana also bears that condition of giving the fruit 
in the absence of obstruction. (3-4-51) 

The doubt here is whether the fruit of upasanas meant 
for liberation is produced immediately after the infinitely 
meritorious deeds that are its means OR whether there is 
no definite determination regarding the fruit as described 
before in respect of upasanas for prosperity. 

The prima facie view is - the fruit will be produced 
immediately after such upasanas on account of the fact that 
there is no possibility of any obstruction from more powerful 
karmas as the karmas that are means to the upasanas for 
liberation are more powerful than all other karmas. 

The conclusion arrived at is - there is no restrictive 
determination as there also the offences committed against 
the knowers of Brahman are more powerful and as there 
is the possibility of obstruction from them. 

The meaning of the sutra is - that there is no 
determination of time for production of fruit even in the 
case of upasanas having liberation as their fruit. Why ? ‘Tat 
avasthaavadhrutebe' - as the attainment of the fruit is 
determined only in the absence of obstructions. The 
repetition in the end indicates the conclusion of this chapter. 
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3TO rnjSlfsWTFJ: | 

3H<gccMftwuHJ 

3TT^fwTHf^T^TT^ (4-1 -1) 

^5R f% TTfJrfJrT^ ?TTWTSJ:, 
idW^dl^dfaft I *i$o£di^fa TJcf: xr^T:. “*T 

^Tt 7> ^ TTc^ *-KH sJ^J ^ g$)ci %7^fw’’ $r<4iq1 el<;*i*3ci 
^r^LiMrdilfdMKdl^, TTT^rf^T^: 

d^m^di^ ymuimNi^ i {i^w^ - “-nw^^rcH 
"ST H^d^Tt>:” JcqT^F&l, **313 ^ ^TT *Rcft <^<TT 
Tirfy m ^i^hihT’ $<^<*>^3 f^nr^t 

caS f s r rf ^ u i uJ^hh^U i h xruuism “ girf i forfuJ^fi urn” 
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Repetition of meditation has to be done more 
than once, on account of the text teaching so. (4-1-1) 

The doubt that arises here is whether meditation, 
enjoined by the Upanishads as, “He who meditates upon 
Brahman attains the highest” (Tait.Up.2-1-1), “Meditating 
upon Him thus one becomes immortal here” 
(PurushaSukta), practised only once fulfills the purport of 
the shastras OR whether it is to be repeated more than once. 

The prima facie view is that the purport of the 
shastras is fulfilled even when it is practised only once, 
because it is ordained that mere ‘vedana' or knowing of 
Brahman is the means of liberation as evidenced in the 
text, “He who knows Brahman becomes like unto the 
Brahman” (Mun.Up.3-2-4) and also on account of die fact 
that there is no authority for frequent repetition. 

But the conclusion arrived at is as follows:- As the 
usage of 'vid' and ‘ upas' is witnessed being used 
alternatively as synonyms in the passage which begins as, 
“Whatever Raikva has known, that alone is known by any 
one, he of that nature was spoken by me” and continues 
further as, "please accept all these and instruct me about 
the deity whom you medidate" (Ch.Up.4-2-2) and also as 
it is seen that 1 Dbyana' and ‘l ■'edema' are used 
synonymously in the texts such as, “The knower of 
Brahman attains die highest” (Tait.Up.2-1-1), “Verily the 
atman has to be seen, has to be heard, has to be reflected 
upon and has to be steadily meditated upon” (Br.Up.2-4- 
5) the purport of the shastra is decided that ‘ Vedana' alone 
that is of the form of continuous remembrance which is 
frequently repeated is called by the terms 1 dbyana ’, 
'’upasana' and so on. 
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The meaning of the sutra is as follows:- *Aavruttihi 
asakmf - The purport of the shastra is that meditation 
which is the means to the attainment of Brahman, is to 
be necessarily repeated more than once. The meaning is 
that ‘ vedana ’ is denoted by the term < ‘dhyana\ Why ? 
Because it is taught so - “Meditate upon the Atman verily 
as l Om’" (Mun.Up.2-2-6), “Having perceived through 
meditation that Brahman, one gets released from the 
mouth of death” (Katha.Up.3-15), “One should meditate 
upon the Supreme self alone as the object of attainment” 
(Br.Up. 1-4-15), “The atman has to be seen” (Br.Up.2-4- 
5). The teaching of all these texts conclude in upasana. It 
has already been said that upasana is of the form of a 
continuous flow of remembrance without a break in the 
middle. 


f*5fT5ET (4-1-2) 


fo# Tfrfrl: : “*TT KTFI^T AM I44cl I 

vjnwJT' xich l I 

rT«n” ^ 112II 


The repetition of meditation is established on 
account of the statement of the smrithi also. 
(4-1-2) 

The term 7 injja in the sutra means ‘smrithi’. This 
fact of repetition of meditation is declared in the smrithi 
as evidenced in the following texts - “Those who 
constantly meditate on me, thinking of me, I deliver them 
from the ocean of birth and death” (Gita. 12-6, 7); “Those 
who constantly meditate upon the nature of the 
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pratyapaatman , which is not revealed by the sense organs 
and which cannot be particularly defined” (Gita. 12-3), 
“The meditation upon the form of Paramatman is one 
continuous stream of remembrance, which is divested of 
desire for worldlv objects and it is realised from the first 
six yogaanpaas" (Vis.Pu.6-7-91). 

^ (4-1-3) 


irnriTr^fH 

I “3Tf^ tj iUft&Nti”, 

ll-^Mfd, - “r^T^T 3TfvfrfT*T 3T? TT rdufa 

JLilHIMIrMr^nlMJI^R I 
3TrT: 3TTr^r^TT^n^ I dl^Mlfi^H Tlfrl 3Taj?-d<^d-H4ifM 
^PJT: imf^TrRror UTfgf^T JHItsIlftl, 3Ur^ft 
<4HlrHl ^ ^WTSSr*TT 7T0 t 


ilH^frl Tt cT 3nrm5^nrf"Rnj rT: ’ ’ 
$rMK*4)Mlfadl lUHIrMI Tftmfa<JiTeAfd 

yfrlMK^H; tWT, ^ d^riH” ^frT 
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^2JT^d??4dWlrM yiOfcfc 3fjffi|r4cfl : J 

i xr«n “Tr^s^rfrir” ^frr ^TTftrpi 
Wy*ukW'MNd4l y*lftfi)lWlrMft m 4<4^HH, fT^n 
t-cnrml.ieJ4r<J<llS^VI«<2I *T %<4«t-ctirH fctq<t% 
UWIcHVlPUdiJI dfejtauie^ftcl Wlc^HlW4«IRT^I 
oi<Kst||d^ 113 II 

The upasakas meditate upon Brahman as 
their atman and the scriptures make us 
comprehend the same. (4-1-3) 

The iloubr here is whether Brahman, the object of 
meditation, is to be reflected upon as some one other 
than the upasaka or whether he should be reflected over 
as his self. 

The prima facie view is that he should be meditated 
upon as different from the meditator, as the object of 
meditation is declared to be different from the meditator in 
the sutras, “Brahman is different from the jivatman on 
account of the declaration of difference” ( VS.2-1-22), “But 
because there is the teaching about one who is different 
from die jivatman who is the agent of karma” (VS.3-4-8), 
and also because Brahman is to be meditated upon as He is. 

The conclusion that is decided is that He is to be 
meditated upon as one’s own self alone as the ancient 
seers or meditators meditated upon the object of 
meditation as their self as evidenced in the text, “O 
revered divinitv, vou arc indeed I, I am indeed von”. 
Though Brahman is a different entity from those 
upasakas, the shastras make us comprehend the fact of 
Brahman being the inner-self of the meditator by 
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propounding that the ‘upasita’ or meditator is the body of 
Paramatman and Paramatman is the self of the meditator, 
as evidenced in the text, “He who dwells in the atman, 
who is within it, whom the atman does not know, whose 
body the atman is, who controls the atman from within, 
he is your atman, the inner ruler, the immortal” (Br.Up- 
Madh.3-7-22). This is, likewise, established by expounding 
that the essential nature, existence and functioning of' 
everything is dependent upon Brahman as evidenced in 
the texts, “All this is verily Brahman as this is born of 
Brahman” (Ch.Up.3-14-1), “All these beings arc having 
sath as their cause and they arc sustained by sath and they 
are ultimately withdrawn unto sath" (Ch.Up.6-8-6), “All 
this is having this sath as its atman” (Ch.Up.6-8-7). Thus, 
as Brahman is the self of the self of the meditator also, 
he should be reflected upon as T alone, in the mode of 
reflection upon Brahman as having his atman as His body. 
As in the statement, “I am a man” die term ‘I’ culminates 
in signifying the atman, the prakaari or monad as it is of 
the one nature of having the body as its mode, in the 
same way the idea of die term l aham’ and the term ‘aham’ 
do not relate merely to his own atman, as his own self is 
existing only as a ‘ visheshana ’ or qualifying factor of 
Brahman, by virtue of his being a body of Paramatman. 
The sutra also stands explained by this. 



(4-1-4) 

(4-1-5) 
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“tth)- si ^r^cn^A'ri” sitflchlm^bciLni 

ctTr^TI^PSTR eRtfc*!^, TcT ^frT TT7RI: I 

ffrT I'HHrcJ 

’RfaT^H'STRfSrfff : TT3T: I THST^tH-jJ " *T yrfl«h 

^IrHrcJl^lTR ^<T: ? ^ f% *R3TTf^ 

OM lIwr^llrH l I ^ rf THT sf M i I ql£|^fcd-y I 

TR3TTf^W^:; 3RTfT% SRjfa I ^«JT 

n^iW oqUsqMH, 114 115 II 

One should not meditate upon the pratika as 
one’s atman. That pratika or symbol is indeed not 
the atman of the upasaka. (4-1-4) 

One should have a view of Brahman in the 
symbol, because It is superior. (4-1-5) 

The doubt that arises here is, whether in meditations 
upon pratikas or symbols such as, “One should meditate 
upon the mind as Brahman” (Ch.Up.3-18-1), one should 
meditate upon it as his own self or not. 

The prima facie view is that it should be meditated upon 
as one’s self alone as it is ordained in a general way as a 
Brahmopasana without any difference in the text, “One 
should meditate upon the mind as Brahman”. 

But the decision arrived at is as follows:- The reflection 
of one’s own atman should not be made in a symbol. Why 
? Because mind and so on are not the atman of the 
meditator. Brahman is not the object of meditation there. 
Mind and such other things are to be meditated upon with 
a view of Brahman. To have a superior view in an inferior 
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object leads to prosperity, as having the view of a king in 
a servant. The two sntras stand explained by this. 



T* c*TTTU4 reJ V I rd I Cl H KI 3Hf^r^l 

3TTf^TTf^T?RT T^T 
■^rraf: I cAjKstjirt^ ||6 II 


One should have the view of Aditya and others 
in the accessories such as Udgitha and others, 
because it is appropriate. (4-1-6) 


The doubt that arises here is whether one should 
entertain the view of Aditya in Udgitha and so on in 
meditations that are dependent upon accessories to karma 
such as, “He who shines, meditate upon him in relation 
to Udgitha” (Ch.Up. 1-3-1) OR one should have the view 
of Udgitha in Aditya. 


The prima facie view is that one should have the view 
of Udgitha and so on in Adi tv a and others as karma is 
more celebrated lacing the direct means to the attainment 
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of the fruit and as Aditva and others are adjectival to 
karma being deities associated w ith them. 

But the decision arrived at is as follows:- As karmas 
are means to the attainment of the fruit onlv through the 
worship of gods like Aditva and others and as it is 
appropriate that Aditva and others are more celebrated, 
one should entertain the view of Aditva and others in 
Udgirha and others that are accessories to karma. The 
sutra also is explained by this. 



tiffin i 

(4-1-7) 


^dlfOd:, ?FTTT:, fcBBT, 
^ I f^Wl9J<4U|: ^TT 

TT$T: I 

IJehldHI^r^l^lm^HW, 3TT#T: I 

117 II 

One should meditate, being seated, because 
then alone concentration of the mind becomes 
possible. (4-1-7) 

The doubt here is whether this meditation upon 
Brahman is to be practised by one being seated OR 
whether it is to be practised being seated or in the posture 
of sleeping or standing or going, having no restriction 
regarding the posture. 

The prima facie view is that it may be practised in 
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any way as no particular rule is prescribed by scripture. 

The conclusion decided on the other hand is, that 
meditation should be practised only being seated, on 
account of the fact that concentration of the mind is 
possible only to one who is seated and as upasana is 
rooted in concentration. 


&MMM (4-1-8) 

“•ftfatdlfadod:” gr^MIUdfd WJ Milled Ij^eblil 
faddl | «TR 1% fcMIcfiiWcdd kd<l 

oddfijd trtyKIcldfafatJd^fa^'dfa^M^ 118 II 

As upasana is of the form of continuous 
contemplation, one should meditate being seated. 
(4-1-8) 

As upasana is of the form of continuous meditation 
and as there is absolute necessity of concentration as 
ordained in the text, ‘‘The self has to be steadily 
meditated upon” (Br.Up.4-5-6), one should meditate 
being seated. Meditation is of the form of continuous 
remembrance without any break in the middle, just like 
the flow of oil from one vessel to the other, and which is 
not interrupted by thoughts of an alien kind. 

3(4-1-9) 


S-dldtfidbclftST fcdldtfid 

$rdlfad>| I 3TTTt SUFJrT: ^faodlfadddtfrdMKfidlfid 
119 II 
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As there is need of immovability for 
meditation, one should practise meditation only 
being seated. (4-1-9) 

As evidenced in the text, “The earth meditates as it 
were, the mid-region meditates as it were, the heaven 
meditates as it were” (Ch.Up.7-6-1), the statement that 
they are meditating is on account of the fact of their 
immovability. Therefore, just as the earth and others that 
arc appearing as meditating, immovability happens to one 
who is necessarily seated. 

WQ ^ (4-1-10) 


moil 

Because it is also stated in the smrithi that 
meditation is possible for one who is sitting. 
(4-1-10) 

Meditation is prescribed for one who is in a sitting 
posture alone as seen in the passage, “Sitting on a seat 
one should practise yoga for self-purification” (Gita.6-12). 

^chlildl (4-1-11) 


i <t«jt fr«iPiJirdid1; 
fdy)NlS4<flci|ftlJ4KI: 1111II 
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One should practise meditation in such a place 
where concentration happens, because no other 
particulars are specified in respect of place or time. 
( 4 - 1 - 11 ) 

Meditation is to he practised in such a place and such 
a time where concentration of the mind becomes possible, 
as there are no particulars other than what is mentioned 
in the statement, “In a pure place devoid of pebbles and 
others and which is agreeable to the mind” (Sve.Up.2rtO). 
As there is particularity in regard to place and time in 
respect of concentration, there is no such fact in respect 
of the standing and moving postures. But there is a 
particularity in respect of one who is in a sitting posture. 
This is the idea. 

3im«iionto><urq 

2HliWIU||^ cHlfa ft (4-1-12) 


4 - 1-13 


Fourth Chapter 


257 


Meditation is to be repeated till one departs 
from life here, because scriptural statement is seen 
as such. (4-1-12) 

The doubt here is, whether this meditation which is 
a means to liberation is to be performed only one day or 
whether it is to be repeated everyday until departure from 
life. 

The prima facie view is that it should be concluded 
by performing only once, as the purpose of the shastra 
becomes fulfilled by that much. Due to the absence of any 
term indicating commandment in the statement, “Until 
departure from life”, it is to be understood that it is 
meant for noting the culmination of upasana with the 
attainment of the fruit. 

The decision that is arrived at is that meditation is to 
be repeated until one departs from life. Why ? ‘ Tatraapi 
hi drushtam'' - Even during that period meditation is seen 
being observed as noticed in the text, “Living in this way 
the full life of his, he attains the world of Brahman” 
(Ch.Up.8-15-1). As a restatement is not possible in the 
absence of an injunction, this scriptural statement is a 
vidhi or an injunction alone. 

(4-1-13) 
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TT7FT: I “^T*Jrf> chrMch)^VI^<f^ * ’ ^ 

^F«rfsrft?n 

cfnI ^frl tjcf: I *i«&i*-a*^-g<^;>;>in-5t 

«fcm <4 r<^ h f^rtm^rraT^ ^t^tcht i cFrfwr 
^pnnrmms^f s^irfrr “tt^ stor^” ^fci i 
‘‘l^C4cifc|TJF7 Wf ^f^«4cT’, ‘‘tt^ £IHI MI'-HM: 

3T^T^” ffrT xT WlfdrW 

1 1JW 3F^3RTt: vf l tf5HddQ l c<KU I Vl1%fe^> 
| oilKsilM^ 1113 II 

On the attainment of Brahman vidya, non- 
attachment and destruction of later and earlier sins 
will result respectively, as it is taught so by the 
scriptures. (4-1-13) 

The doubt here is whether the non-clinging and 
destruction respectively of later and earlier sins of a 
Brahmavit do happen or not. 

The prima facie view is that they do not result so, as 
it is stated that, “Karma, the results of which arc not 
experienced does not perish even after hundreds of crores 
of kalpas” (BrahmaVaivarta-Prakriti kanda.26-70). As it is 
stated in the sruti that karma is to be worn out bv 

j 

experience alone, the scriptural statement declaring the 
non-clinging and destruction of karma is somehow to be 
explained as made for praising vidya. 

The decision arrived at is on the other hand as 
follows:- The non-attachment and destruction of later and 
earlier sins respectively do happen, as there is absence of 
contradiction between these two sruti’s as they relate to 
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two different subject matters. The sruti, “Karma, the 
results of which arc not experienced, does not perish” 
confirms the capability of karma in yielding the results. 
The sruti such as, “Sinful karma does not cling to one 
who is a meditator upon Brahman thus” (Ch.Up.4-14-3), 
“So also all his sins are indeed burnt up” (Ch.Up.5-24-3) 
related to the power of vidya in obstructing that ability of 
karma in yielding the results. This is just like the two 
means of valid knowledge that are not contradictory as 
regards the ability of causing coldness and obstructing that 
coldness respectively in respect of water and fire. The 
sutra also is explained by this. 

^ (4-1-14) 

TtyFT: | ijlKjcfcitaoftttJ f^UftlircIWIcMd 

1114 II 

There is non-clinging thus, of the other also 
namely punya. Punyas that are helpful to vidya get 
destroyed at the time of the fall of the body. 
(4-1-14) 
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The doubt that arises here is whether the non¬ 
clinging and destruction happen in the same way in 
respect of punyakarmas or meritorious deeds also or not. 
The prima facie view is that non-clinging and destruction 
of karma do not apply commonly in respect of punya 
karmas as the fruits of punya karmas are not undesirable 
to the meditator as they are of a pleasant nature. 

The decision arrived at, on the other hand is as 
follows:- As the results of punya karma are opposed to 
moksha, for an aspirant after mokska, they are etjtially 
undesirable and so non-clinging and destruction are 
common in respect of punya karmas also. 

The meaning of the sutra is as follows - ‘ Itarasya ’ 
means as punya karmas also are having undesirable fruits 
in the same way as sinful deeds, ‘Emm' - non-clinging and 
destruction do happen to them. But punya karmas that 
are favourable and helpful to vidya yielding the fruit of 
rains, food, health and others do not cling and they get 
destroyed as they are not desired after the fall of the 
body. 

3MKGfc4chl«ltR4ct>4U|j^ 

3 iHK«ycfci 4 iTcr tRcri*: (4-1-15) 

fciertcMcf: Ij4<£>d4l: tjinwiqqUfay t fr jl f^ ' 4 1 9 1:, 

TOPI: I MIU4H: 

fxR trr^iT 3T8I fNH-4” 
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It is only the past punya and papa karmas that 
have not begun to bear fruits that get destroyed, 
because those that have begun to yield fruits last till 
the fall of the final body. (4-1-15) 

The doubt here is whether the good and sinful deeds 
done before the origination of vidya are entirely destroyed 
or whether those only that have not begun to yield their 
fruit get destroyed. The prima facie view is that all of 
them get destroyed without any distinction as the 
scriptural passage, “All the sins of that person will be 
burnt” (Ch.Up.5-24-3) declares the destruction of all sins 
without any distinction. 

The decision on the other hand is as follows As the 
Sruti declares in the statement, “The delay is that long 
only as long as he does not become freed from the body, 
then he will be blessed” (Ch.Up.6-14-2) that even for one 
for whom origination of vidya has happened, there would 
be delay till the time of the release from the body, and 
also on account of the fact that it would be incompatible 
for the continuation of the body if all karmas get totally 
destroyed, only those karmas good and bad that have not 
begun to yield their fruits get destroyed. The sutra also 
stands explained by this. 

rR ShUltflcl (4-1-16) 
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3lfH^3ll£U9HT«pf: n^s^Vi^:, ^fH : I 



iraf^snf^n^rm fcaVurcq aif; ^pn ^r 

W^Jfir^n jJK'ttj'nwi xT; w i ’ 

f^T: «K gcU I VhfrW I g - 


But Agnihotra and others are to be performed 
as they cause the origination of vidya, because it 
is declared so in the scriptures. (4-1-16) 


The doubt here is whether Agnihotra and other such 
duties of one’s station in life are to be performed by an 
upasaka or meditator upon Brahman OR not. The prima 
facie view is that such duties are not to be performed as 
they do not cling to the doer by virtue of such duties of 
one’s station in life (Ashrama Dkarma) being similar to 
the good deeds and as it is ordained that good deeds and 
evil deeds do not cling or get destroyed in respect of a 
Brahmopasaka. 


The decision arrived at is that they are to be 
performed for the very purpose of origination of vidya, as 
origination of vidya alone is caused by the performance of 
the duties of one’s station in life. It is seen declared in the 
scripture, “The seekers of Brahman wish to realise him 
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through recital of Vedas, sacrifices, charity and religious 
austerities associated with fasting” (Br.Up.4-4-22) that 
Ashrama dharmas cause the origination of vidya which 
receives excellence through practice everyday until 
departure is to be generated everyday and for that 
purpose Ashrama dharmas are to be performed everyday. 

An objection may be raised here as follows - If 
Agnihotra and other good deeds are intended to be 
performed for origination of vidya and if good deeds done 
prior to the commencement of vidya arc exhausted by 
experience or have commenced to yield the results, as 
nothing of the good deeds are left over, what good deeds 
are taken by the friends as ordained in the scriptural 
passage, “His friends take his good deeds”. 

The answer to this objection is given in the next sutra - 

(4-1-17) 

' \ 

3TeT: 


f^TTS^f&cTT, fctalcM-cf: fJtTTSTTf^TtTOfrTT tT 

*mj|Jc*nsf^T 1% I 3TcT i*ebm 
VIlfisHIH, *It&cUIH,’’ 
foia«m¥<^fcl4l¥l3jft|r tTfj*M*4l 1117II 




^nfuT; 

4MI<A|fcl - 



There are many good deeds other than 
Agnihotra and the like done both before and after 
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the origination of vidya. To that pertains the 
statement of the followers of some branch of the 
veda. (4-1-17) 

1 Ataha ’ - Other than. That means other than 
Agnihotra and other such good deeds there are other 
good deeds that are done in both times prior to and after 
the origination of vidya. They are like ‘1 karir? and others 
that are done by a man of vidya for attainment of rain, 
food and others and those that are done from 
beginningless time and whose fruits are obstructed by 
more powerful karmas. Such good deeds do exist. So ijKe 
text, “His friends take his good deeds” read by followers 
of some branch of the veda, is related to these good 
deeds. The text ordaining non-attachment and destruction 
on account of vidya is related to these. 

The sutrakara reminds what was already mentioned 
about the possibility of obstruction to the fruits of the 
karmas performed from powerful karmas in the next 
sutra - 

(4-1-18) 


4Tt> sFcfl: 

31rT: 


Indeed the srud points out obstruction to the 
fruit of karma according to the text, “The very 
thing which is done with meditation’ and so on. 
(4-1-18) 


Non-obstruction of the fruit of karma performed is 
declared as the fruit of meditation upon Udgitha. 
Therefore only such good deeds, the fruit of which have 
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been obstructed are transposed to the friends of the 
upasaka. 


flMftlrcm gT WX&ti (4-1-19) 

flrapj^rtkraHR 

^frf *?7FT: I 3T«I tUMefA” 

d^AlNUM ^ 

V#: I THST^n^ TTTTiiTOWt: cBifwfr: 

^gf^do^rcnf^yi^ui “irr^ 3?«r fu-doK)” 

VlA-Wld^ I <h4RlM*fl I 3TH: 

l^uaimiO iiicidi unm-AA, ^ram 

^MpJrdl 3T8T f|UJ^ - ffilftqn | xT 

1119II 


After exhausting the other two namely good 
and bad deeds that have begun to yield their 
results, by experience, he attains Brahman. 
(4-1-19) 

The doubt here is whether the other two, namely 
good and bad deeds that have begun to yield their results, 
get destroyed at the end of that body which caused the 
origination of vidya or whether there is no restriction as 
to their destruction at the end of either that body or at 
the end of another body. The prima facie view is that it is 
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at the end of that body alone as it is known from the 
sruti, “He attains Brahman immediately after he is 
released from the body” (Ch.Up.6-14-2), that there is 
delay only as long as he is not released from the body. 

The conclusion on the other hand is as follows - It is 
declared in the sruti, “He attains Brahman only after he 
is released from the body”, with the intention that the 
karmas, both good and bad, that have commenced to 
yield the results are to be destroyed by experience and not 
getting released from body alone. Bondage and release are 
related karma. And therefore, after wearing ourl>y 
experience by as many bodies as they are required to 
exhaust the results of good and bad deeds that have 
commenced to yield the results and only afterwards he 
attains Brahman. And so there is no restriction regarding 
this. The sutra also stands explained. 





4-2-1 


%far: 
wrfacMupj, 
<vini^<^ra ( 4 - 2 - 1 ) 
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“3TFI -tffG* 3nmt TFq^ *R: 

3rrat” $hiiR*i ircwQte^isiHi^; tref%^P)R<4 
TR% TTTSI^, ^TT c||4^r^HMfirf^ TT?FI: I ^Tcft TR: 
y<t>f^rcn%rraT^ 4ci»>nriqf ra TfWcfrfcT 

c^l^rr^Nli^INfilfd T^ : TR?: | <I^M^-3R>RUt 
«U4T*rHlc|*4 c||«^fllo|f() 

cM«H«KM4t0c| Umfrl : | ^1^1^ W^L|Ac< I 

“WT^JRfa MUia<T * dW^MUmd l ^d f| ?T^ : ; 
^T ^frmMU«-Md1 I 3T^FTnit cS^n^igir^mfrl 
l^rTo^Us^ld^ 111 II 

At the time of death, speech unites with the mind 
because it is so seen and because also there are 
scriptural statements to that effect. (4-2-1) 

In the scripture it is ordained about death that, “O Good 
looking one, when the purusha dies, his speech unites with 
the mind. The mind gets into Prana” (Ch.Up.6-8-6). The 
doubt here is whether the sense organ of speech merges itself 
in the mind or whether the function alone of the sense organ 
of speech rests in the mind. 

The prima facie view is that the function alone of the 
sense organ of speech rests in the mind as the merging of the 
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essential nature of the sense of speech does not happen as 
mind is not the material cause of the sense of speech. 

The conclusion on the other hand is as follows :- The 
essential nature of the sense of speech itself unites with mind 
as mentioned in the scripture, “The sense of speech unites 
with the mind”. The fact of the absence of uniting with one 
which is not the cause is seen commonly even in the function 
of speech uniting with mind. According to the scripture, the 
essential nature of the sense of speech unites with the mind 
as declared in the text, “The sense of speech unites with 
mind”. Thus the essential nature of the sense of speech alone 
is declared in the text and not the mere function of the sense 
of speech uniting with mind. As it cannot merge in something 
which is not its cause, the term “ Sampatthi ” or uniting is 
meaning here conjunction or association. The sutra also is 
explained by this. 

3JtTT*cTUclfu*|^ (4-2-2) 

Wl ^Tcft TRfa Trefrmraqgqfr , ^3 Wt:, 3TH TT^ 
“UcrtuORtllftl "3TW3 TRftr ^ 

q-cjH 

112II 

For that reason alone all the sense organs follow 
the mind. (4-2-2) 

Because the resting of the speech with mind is said to be 
of the form of mere association (conjunction) and not 
absorption; Therefore alone the statement that “all indriyas 
follow the speech in uniting with the mind” is quite compatible 
just like the statement, “The sense of speech unites with 
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mind”. ‘Therefore, one whose bodily heat is subsided attains 
re-birth, his indriyas entering into mind” (Pr.Up.3-9). 

ti»m: miui TtTTR^ (4-2-3) 

“tr: 3iwt” jfm 1% 3m 

I illUlfM m:y$farc||«IMI<j/‘3l5lMd 
1% wHd m:” ffrT mfTiislddcol31<4U| Ic^, 3TTT 
^TTmfjf^T drHMfrlbMM^d TE^T^T 

m*T: - ‘‘3mtm:3mT:’’^IPmr^TrmJT^ 
3TFfr c(t^ ^ - “3OT 

1% fllTR: 3tl m!H^ 1: 3TRT:” mtTTPWbf 

TfTr^frTFT^W#, 3Tft rf^TWTTTR;, 

3ti5giR<*icc||’+M*i:, Miuiftj Tnohi^iM<^ltirc|i(^ | 3TcT: 

q ^thi^ “m: 3iM” ^ - 

m: 3rrot U^llil M3 II 

That mind unites with Prana because it is known 
thus from the subsequent passage. (4-2-3) 

The doubt here is - whether by die term ‘Prana’ in the 
statement, “That mind unites with Prana”, waters are 
mentioned or the vital air itself. 

The prima facie view is as follows :- As Prana is not the 
material cause of mind and as it is declared in the scripture 
that the mind is Annamaya as, “O Good-looking one, the 
mind consists of anna” (Ch.Up.6-6-5) and as water is the 
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material cause of anna, it is compatible that the mind unites 
with water and so by the term ‘Prana’, water is signified. It is 
compatible to signify waters by the term prana as prana is 
modification of waters s known from the text "Prana is the 
result of waters". 


The conclusion on the other hand is as follows The 
statement, “O Good-looking one, the mind is annamaya , the 
prana is aapomaya''' docs not declare that food and water are 
the material causes of the mind and prana. But they declare 
that the mind and prana are pleasingly supported by food 
and water. The mind is produced from Ahankaara and prana 
is having Aakasba as its material cause. Therefore, just as ; 
the statement, “The sense of speech unites with mind”, in 
the same way from the subsequent statement, “The mind 
unites with prana”, it is known that the mind united with all 
sense organs unites with prana. 




(4-2-4) 


TT JJIul: "fefc I 

“jJIUUrtURl” ^frT T{cf: TT^T: | 

il^l'd^-dcshl-dl TTTJTPT TTHU: 

‘'uiui^URT’ ^ I 1% 

■ypJIW yiUll 

cTT3lfM^ 114 II 
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That prana unites with the jivatman who is the 
lord of the sense organs; because it is known thus 
that at the time of death the prana goes near it and 
does such other things. (4-2-4) 

The doubt here is whether the prana unites with Tejas 
or with the jivatman. 

The prima facie view is that it unites with the Tejas alone 
according to the scriptural text, “Prana unites with Tejas” 
(Ch.Up.6-8-6). 

The decision arrived at is as follows The prana unites 
with the lord of the indnyas , the jivatman as known from the 
sruthi that at the time of death the prana goes to the individual 
self. For not conflicting this statement, it is to be taken that 
the meaning of the statement that Prana unites with Tejas is 
signifying the union with Tejas only after uniting with the 
jivatman. From the scriptural texts such as, “In this very 
manner at the time of death ail the pranas go to the individual 
self” (Br.Up.4-3-38), “The prana departs from the body 
following the departing atman” (Br.Up.4-4-2), “By the stay 
of whom shall I remain ?” (Pr.Up.6-3), it is known that the 
prana goes near the individual self at the time of death. 

SjrTTfycMUl^ 

^5(4-2-5) 

^ (4-2-6) 

“yiui^Ufa” ^ 
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^frT TJjf: I “ijfacfopi:” vrftcjfq 

^ <I^M: I tfsl&ti °*lUs*4M^ 

115116II 

The prana united with the jivatman unites with 
the elements; because it is so declared in the scripture. 
(4-2-5) 

The union of Prana is not with only one element; 
because the sruti and the smrithi show thus. (4-2-6) 

The doubt here is whether prana unites with mere tejas 
or with tejas combined with other elements as mentioned in 
the text, “Prana unites with tejas”. 

The prima facie view is that it unites with mere tejas as 
the scriptural statement ordains that it unites with tejas. 

The decision arrived at is that prana unites with tejas 
combined with other elements as mere tejas alone is not 
capable of any function. As it is known from the srutis and 
smrithis that there is a tripartite combination and also as it is 
known from the srutis that the individual self that is migrating 
from birth to birth is associated with all the elements as 
evidenced in the passage, “It consists of earth and so on” 
(Br.Up.4-4-5). Both the sutras stand explained by this. 



wm\ (4-2-7) 

4dlfc|^ 
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^iwf? fa^Thstaiydreiyifih - ' *<4c;i y^-otin} <*U4-|I 
^SFT^f^f^IrTT: I 3TO Hc<4To*jfll *Hctcqst tiHA^d” 
ffrT I TT^FtHF^ f^ftsf%fTTf^E*N «T ^13JIH4: I 
^rcf<lRj|r^MshMlryin'H^r*in^: flMHI I TrfrTSJ 
^sNrrrs^rr, “w ^Nbt xf dits-dfdiui 

| tTOHctow^drclAfd’’ ^ $J?h I 

^ f*$im grmx ^t ytj-c^, 
d^'|uim4KJ-^i^ r ^1i^dl y i cftftf ^ i 3T^-chmPm^ 
44chtyiw^ Hsnrtsf^fifd^n wm i 

Tjf^: I 34l^r^MshMl^r*lQra^5f^ 
WHI, I “3TSI TTrqfS^fr 

4yWHK^yf{^*ufari|«f: 117 II 


The mode of departure of the jivatman from the 
body is the same in respect of an upasaka or an un- 
upasaka till the commencement of movement in the 
path of Archiradi. Immortality of the upasaka is 
obtained without burning the connection with the 
body. (4-2-7) 

The doubt here is whether the mode of departure of the 
Atman from the body is the same in respect of a meditator 
and a non meditator or whether it relates only to die man 
without vidya. 

The prima facie view is that it is only for an un-upasaka 
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or a person without vidya as the scriptural text declares 
immortality to a man of vidya here alone. The attainment of 
immortality here alone in respect of a man of vidya is declared 
by the scripture, “when all the desire clinging to one’s heart 
of this atman are removed, then the mortal becomes 
immortal and enjoys Brahman here alone” (Kat.Up.2-3-14). 

The conclusion on the other hand is - die attainment of 
Brahman to a man of vidya is only through the path of 
Archiradi. The mode of passing out of the body prior to the 
commencement of movement in the Archiradi path is the 
same. The further movement is dirough the ‘Murdbanya 
naadi’ as evidenced in the text, “Hundred and one are the 
naadis of the heart. Of these one is stretched towards thel 
head. One going through diat naadi gains immortality” 
(Kat.Up.2-3-16). For not conflicting the scripture ordaining 
movement through Archiradi passage, it is to be made out 
that by the statement, “When he is freed from all the desires”, 
the fulfillment of upasana which is the means for attainment 
of immortality is declared. When all the desires that exist in 
the heart are freed, then alone there happens to be the 
commencement of upasana, the mortal becomes an immortal. 
The meaning is, one who is established in upasana through 
becoming free from all desires, attains Brahman moving on 
the path of Archiradi. 

The meaning of the sutra is as follows: - t Srtbihi' means 
‘Gatihr or path. ‘ Aasrthyupakramaat ’ - Upto and before the 
commencement of the path. The mode of passing out of the 
body is the same for an upasaka and an un-upasaka. As it is 
declared by the scripture that an upasaka moves on the path 
of Archiradi, the immortality that is being spoken of as, “Then 
the mortal becomes an immortal”, is of the form of an 
accessory for the commencement of upasana, even without 
burning the relationship with the body and the indriyas. 
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(4-2-8) 

cT^-3TTJrTr^, dThy*KAc( | ^kT: ? 3TT 3T^: 
WUKoAIM^II^ - 3Tcfrf^T: d^JUllM:; 3lfcf<lft<*dll TTr^T 
«ircil jji»-< ir); nci^ ^¥R: - 

118II 

ufriocm^u^ct Vi0<i£r$hl>-d*<4 «R?i 
- 

That immortality of the man of vidya is that 
which happens to him even while the relationship 
with the body continues; because it is taught in the 
texts that samsara or connection with body exists upto 
the time of attainment of Brahman. (4-2-8) 

‘Ta? - That immortality is certainly as stated above 
because it is declared that Samsara continues upto the time 
of attainment of Brahman. ‘ Apeethehe' - means attainment 
of Brahman. Samsara continues as long as he attains Brahman 
at a particular place by going through die padi of Archiradi. 
By die term Samsara, the relationship with the body is meant. 
As die passage dirough the path of Archiradi is declared in 
respect of one who passes out of the body, how can there be 
any relationship with the body ? If it is doubted like this, the 
sutrakara clears die doubt in the next sutra. 

TgF ymuidJM (4-2-9) 

TTfcro^nj^Trn^ 1 

1 tj^n tr^57T£hswn 
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TTcucO , ‘tt yfd^di^’ s^rnt/ 

^otllRHI 119 II 

Because also a subtle body accompanies the 
departing jivatman, the bondage with the body is not 
burnt up. This is known through authoritative means 
of knowledge. (4-2-9) 

On account of the declaration of movement on die padi 
of Archiradi, a subde body accompanies the man of vidya. 
This is made out thus not only from die declaration of passage 
through Archiradi but also from a different means of 
knowledge. From these it is known that he possesses a subtle 
body. The scripture teaches that a man of vidya who moves- 
through die path of Archiradi will have a dialogue with the 
moon god as, “One should speak to him” (Kaushi.Up.T3), 
“One should speak the trudi” and so on. Therefore it is made 
out that a subde body accompanies die person who has passed 
out of the body on his way to attain Brahman. 

(4-2-10) 

3TfT:-TrFTR)[ 

■^frl cTxTT ^l*£dcd ei^Irl; 

1110 II 

Therefore die statement, “He attains Brahman 
here alone” docs not signify immortality through the 
destruction of the body. (4-2-10) 

‘AtahcC means on account of the description of the above- 
said reasons. The scriptural statement, “Then the mortal 
becomes immortal” (Br.Up.4-4-7) does not speak of 
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immortality that arises out of the destruction of the connection 
with die body but it speaks of the form of the commencement 
of meditation upon Brahman which alone is stated earlier. 

(4-2-11) 

1 'f^cshMdtyit-d f^I: 

I ^ xTHT 

I 3Tcft ||H || 

Because it is appropriate that the connection with 
the subtle body will be continuing, dtere is heat in 
some parts of the body of the dying person of vidya. 
(4-2-11) 

‘Asya' means on account of the appropriateness of die 
subtle body existing somewhere in die body, immortality is 
not on account of the destruction of the connection with the 
body. In the body of the knower of vidya who is passing out 
of the body, the heat which is the characteristic of the subtle 
body is found existing somewhere. This is not the quality of 
the gross body because it is not obtained in other parts. 
Therefore, the knower of vidya departs from die body 
associated with a subtle body. 

yirfaid (4-2-12) 

“*T 4<llfeUtal9|l:” tj 

^rd^ldlfc^d: 4rsfnRT3JchK TJTTTffrT 

rnf«T«IFr, “3T81ldF>TdqUTC:” “4 rTP7 TTHTT 

Tcsh'ldf^ dgliulft” 4rshlH% 
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•srfrr^m^Tf»3rarTd Thnrenr vi i O<i^ 

MIUlHwfa^Ml^dW^ I cHRT 3TOTfRTOR^ f^T: 
¥ll(UW 3ITUTT: M^l^rchmPl, %SRn^T WTFJ TflN 
f^aRi I 3T*j7T$f: *-mkI ^icKm TTT^il^HViiRcui ttt% 
‘ ft^bW 3fFcT^7FT 3TTrfT^FT:, ^ d4-m^3TWTT 
4rsbwQ”^ 1112II 


Should it be said that the departure of the atman 
from the body in respect of a jnani is negated, we say 
it is not so; because the departure of the pranas from 
the self is negated in the context. This is cl^ar 
according to the followers of some branches of the 
veda. (4-2-12) 

The scripture begins with the statement, “He, the jiva, 
gathering all the sense organs around him” (Br.Up.4-4-1), 
further on continues, “This much for the man who desires” 
(Br.Up.4-4-6) and later declares the mode of departure from 
the body of a person who has not known Brahman and states 
his passage to other worlds and also his return again to this 
world. Then it continues, “But a man who dies not desire” 
(Br.Up.4-4-6) and states “His pranas do not depart from 
him. Being Brahman itself, he attains Brahman” (Br.Up.4- 
4-6). So if it is stated that the above said departure of the 
atman from the body does not become compatible, as it is 
negated in this way, we say it is not so; because, by the above 
statement, the non-separation of the pranas from the 
Shaareera or the atman is mentioned in this passage. 

The idea is the pranas of the atman who is a person of 
vidya and who does not desire, do not depart from that atman. 
They stand along with him for enabling him to move on the 
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path of die gods or devayana. This truth is very clear according 
to the text of the Madhyandina branch where it is clearly 
declared, “He who is without any desire, from whom all 
desires have departed, who has obtained all desires, who has 
his own self as the object of desire, from him the pranas do 
not depart” (Br.Up.Madh.4-4-6). 

wft’ST (4-2-13) 

Tit ftcrm | ita 

Tufatni m3 ii 

It is said so even in the smrithis. (4-2-13) 

The departure of the man of vidya through the 
‘Murdhcmya naadi' or cerebral blood vessel is declared in the 
smrithis, “Among those nadis one stands above, one who 
departs by that nadi pierces die Orb of the Sun and going 
beyond the world of the four faced Brahma, attains the highest 
goal” (Yajnyavalkya.Smrithi.3-167). 

TTTft TT* (4-2-14) 


Tjsnfgrsi ^ Tiw^ftfrr wfpj: i ddi-fl ^sr^isrta 
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rTt OcHchccl l ^ **t RPli '^dl4l^ ” 

I TH5RR3-<nf^ ^ sT^fa qc q g^ ; 

“^3T: TTTFTT ^ddNIH,** ^ I 

MlWujfilrdtf: | xT S MHW ffi H, 

1114II 

The subtle elements associated with the jiva 
become one with Paramatman. Does not the scripture 
declare so ? (4-2-14) 

The doubt here is whedier the subtle elements signified 
by the term Tejas as, “The pranas unite with tejas” united 
with the jiva become united with the Supreme Divinity dr 
whether diey proceed to get their results according to their 
karma and knowledge. 

The prima facie view is that they proceed to get the results 
according to their karma and according to their knowledge 
as there is no purpose in uniting with the Supreme 
Paramatman due to die absence of any experience of pleasure 
or sorrow then. It is declared in the scripture that, “diey 
unite with Supreme Divinity” as that happens to be the place 
of their resort, as everything is caused by the Supreme Divinity 
and everything is ensouled by that Paramatman. 

The decision arrived at is as follows:- All those unite 
with the Supreme Brahman because the scripture declares, 
“Tejas unites with the Supreme Deity”. The idea is, it is to be 
understood as a place where die individual self unites with 
Brahman for taking rest, according to the scriptural 
statement. The sutra also stands explained by this. 


4-2-15 
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3Tf^TPTt^RT(3; (4-2-15) 


mMIrUPl Hmfri: 

Miriam, ^rwf^TrqfrTgH 3 


ef>RUn 

WT:| 



3{fc*V^N | T^TTfcT 


1115 II 


The union of the jivatman with Paramatman at 
the time of death is one of non-differentiation from 
paramatman; because of the scriptural statement to 
that effect. (4-2-15) 


The doubt here is whether this union with Paramatman 
is of die form of assuming the state of cause as at the time of 
the dissolution of the universe or is it of the form of mere 
non-separation (non-differentiation) as in die case of mind 
and others. 


The prima facie view is it is of the form of absorption 
into the state of cause, as Paramatman is die sole cause and 
as it is stated that they become one with Paramatman. 

The conclusion arrived at is diat here also 1 Avibbaga? or 
non-differentiation or non-separation is declared, as the 
statement of sampatthi or uniting declared by the scripture 
in the first instance as, “The speech rests in mind” and 
because that word denoting a particular kind of association 


282 


Vedanta Deepa 


4 - 2-16 


is following everywhere and as it is not possible to give a 
different meaning here. So by the term Avibhaga\ non¬ 
differentiation alone is declared. The sutra also stands 
explained by this. 




(4-2-I6) 


(4-2-16) 




^f?T -QW1: I HI^Hmfd^Tr^T T 

ITMdcflfd dl^r^icRf 7RJT JlfdH^ddtfld dddfafa 
^T8T: I TT^J^T^-’TTTT^WfTT ^^cTTT fenTT rT^f 

vr0d4drU^ld!4*l^ld^K: rT^ wf^jzn dl^UI TTWfa - 
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The upasaka passes out of the body through the 
nadi of the hundred and first being blessed by die 
paramatman who is residing in the heart and the heart, 
the resting place of the jivatman is made radiant and 
the doors of that nadi become illuminated by His 
grace on account of the efficacy of upasana and also 
on account of the reflection upon die path of Archiradi 
which is an accessory to the upasana. (4-2-16) 

The doubt here is whether, the rule that a man of vidya 
passes out of the body through the cerebral nadi which is the 
hundred and first as declared in the scriptural text, “Hundred 
and one are the nadis of the heart. Of these one is stretched 
towards the head. One going up through that nadi gains 
immortality. Others are useful for passing out varied paths 
of samsara” (Kat.Up.2-6-16), happens or not. 

The prima facie view is that there is no restriction in 
this behalf as the nadis are very subde and are difficult to 
discriminate. The statement of the scripture is speaking of 
the departure of the soul through that nadi by chance. 

The conclusion arrived at is as follows:- The upasaka - the 
jivatman, being blessed by the Supreme Paramatman on 
account of the meditation upon him which is of the form of 
die worship of the Supreme Paramatman and also on account 
of the reflection of the path which is an accessory to that 
meditation, moves out of the body through th&tMurdbanya 
nadi alone, the doors of which are illuminated by His grace. 

The meaning of the sutra is as follows:- The jivatman 
becomes blessed by the Paramatman who resides in the heart, 
who becomes pleased on account of the efficacy' of vidya which 
is of the form of worship of the Paramatman who is residing 
in the heart and also on account of the incessant reflection 
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upon the Archiradipfati that is an accessory to vidya. Then 
‘‘ Tadokaba ’ - means die heart which is the residing place of 
the jivatman. ‘ Agm-jwalanam' - means die edges are made 
radiant. When the doors of the nadi are illuminated thus by 
the Supreme Paramatman, die jivatman moves out of the 
body through the hundred and first nadi. The 1 Haarda' or 
the one who resides in heart is Paramatman as declared by 
the scriptural texts, “The Supreme Self is established in the 
midst of that flame” (Mahanarayana.Up. 11-13), “I am 
established in the heart of all creatures and memory, 
knowledge and disappearance of knowledge are on account 
of me alone” (Gita. 15-15). 

\ 

(4-2-17) ) 


“3T8I 

^frT I ftfST TJfTRT 

^ | cPER $ 

TTRTtfrT I 

f^TTf^Wni; 1117 II 


The upasaka who passes out of the body follows 
the rays of the Sun. (4-2-17) 
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The doubt here is whether there is the restriction of 
movement following the rays of the Sun as regarding the 
man of vidya as declared in the text, “Now, when he passes 
out of the body, then through these very rays of the Sun he 
moves upwards” (Ch.Up.8-6-5), or not. 

The prima facie view is that there is no such rule, as 
there is no possibility of following the rays of the Sun when 
a man of vidya dies during night. The statement of the sruti 
relates to what happens in a few cases. 

The decision arrived at is as follows:- If the statement 
of the scripture is to be taken as relating to a few cases, then 
there will be contradiction to the statement emphatically 
stating, “Then he goes upward through the very rays alone 
of the Sun”. It cannot be said that there are no rays of the 
Sun in the night as during the nights of die summer season 
the heat of the Sun is experienced and dicretbre, as the subde 
rays of the Sun exist during nights also, a man of vidya goes 
up verily following the rays of the Sim. The non-experience 
of the rays of the Sun during the winter season is on account 
of the overpowering of snow, just like on a cloudy day 

t^FTTfacRUT^ (4-2-18) 

frf^T ^ ^ 

(4-2-18) 


sUJjyifiURd, I “f^cTT 
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cTctcTc^ “fT^T dlc^c* f%R HTTiT 

aWWuir^’*^ 1118 II 


Should it be said that there is no attainment of 
Brahman to one who dies at night, we say it is not 
so; because the relationship with karma lasts only so 
long as there is contact with the body. The scriptural 
statement also declares so. (4-2-18) 


The doubt here is whether there is attainment of 
Brahman to one who dies during night or not. 


The prima facie view is that attainment of Brahman does 
not happen to one who dies at night as death at night is the 
cause of moving downwards and also as death at night is 
censured as evidenced in the text, ‘"The day time, the bright 
half of the month, die six months when the Sun moves toward 
the North - these arc praiscwordiy for diose who are to die. 
The times that are contrary to this are censurable”. 


The conclusion on die odier hand is - there is certainly 
attainment of Brahman to one who dies at night also, because 
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of the fact that the sins committed prior and posterior to the 
attainment of vidya get respectively destroyed and non-tainted 
according to the sruti and so as sins are destroyed or 
untainted, and also on account of the fact that the karma 
which has commenced to yield the fruit will last till the end 
of the final body alone, and as there is no cause for further 
bondage. The censure in respect of death during night relates 
to those who are without vidya. 

The meaning of the sutra is - Should it be said that there is 
no attainment of Brahman to one who dies in night as death 
during night is decried, we say it is not so. Because 
‘Sambandbasya Taavaddehabhaavitvaaf - the relationship 
with karma that has not yet commenced to yield the result is 
destroyed on account of vidya and the relationship also with 
karma which has commenced to yield the result lasts only so 
long as the final body lasts, as there is the absence of any 
cause for further bondage, there is surely attainment of 
Brahman. The scripture declares this in the text, “The delay 
is only so long as he is not freed from the body, then he will 
be blessed” (Ch.Up.6-14-2). 

3T7T*IT^sfa (4-2-19) 

3T2j fa^uiiA ct m^hh‘ ^tcctt 

rFSFTTOTFpT ^fcT fa^Tl TJrTFI 

SUHNI'H 
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^ cfcRTwr, ^TtrrRT^TPI -dtUUlfM 
T£=f: tr^I: | TT^J ^ TT^ 

«TT5rrf%^^^ ^W^frPf TTWfcT I 

^r^TTg^raxR ; 

rctfcj<|«llAc| I ^sIT«i^-^nft 

^rsrrffr:, tttt tt^ q^trq*nqT^pmq^ ^d*qifi> 
W^nf^Fr^ 1119 II 


“q^T «RT^ VcRI^frlHl^fri q^f^R:” jfrT 
H^«|e»»K>ji^^M: W4t1 - cRTf - 

On account of tliis very reason there is attainment 
of Brahman for one with vidya who dies even during 
Dakshinayana or the six months the Sun moves 
towards the South. (4-2-19) 

The doubt here is whether there is attainment of 
Brahman or not to one with vidya that dies during the 
Dakshinayana. 

The prima facie view is - The attainment of Brahman 
docs not happen to one on account of the scriptural passage, 
"Now he who dies during die Dalishinayana attains the glory 
of the man?s and attains Sayujya with the moon” 
(Mahanarayana.Up.25-1), which declares that a man of vidya 
who dies in Dakshinayana attains union with the moon and 
as there is a statement that such people would come back 
as evidenced in the text, “Now, diose who go up by die path 
of the manes will return again by the same path” (Ch.Up.5- 
10-5). 
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The conclusion on the other hand is as follows :- As 
there is absence of any cause for bondage as stated earlier, 
returning again to this world does not happen in respect of a 
person of vidya even in the event of attaining the moon. The 
statement of Sayujya with the moon is related only to the 
place of taking rest for one of vidya who is desirous of reaching 
Brahman. The statement of returning to this world is only in 
respect of those who are without vidya. 

The meaning of the sutra is as follows :- On account of 
the very reason that there is attainment of Brahman even to 
one who dies during night, on account of the same reason 
that there is the absence of any cause for bondage, there is 
surely attainment of Brahman even to one who dies during 
Dakshinayana. 

If it be said that the particular times of death are ordained by 
the smrithi, as “I shall tell you the time departing when yogins 
do nor return and also the time departing when they return” 
(Gita.8-23), the answer is given in the next sutra - 

'4)Rh: TTfa Wnf ^ (4-2-20) 

Rm : - si 51 let El l fas! I ^ 3rfrl 

cFT^ rcHl^fd 3TTff% 
iilpH:” ‘ tttsJ tpi^T 

1120 II 
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These two are paths that are also taught in the 
smrithis in relation to the yogins, as things to be 
remembered. (4-2-20) 

'’YoginahcP - means in relation to those that are 
established in the meditation upon Brahman; ‘Etc' - means 
the two paths Devayana and Pitryana ; ‘ Smaarthe ’ - means - 
‘are to be remembered’ - that means they are objects related 
to remembrance. The idea is that they are to be remembered 
everyday. By this statement beginning with, “I shall tell you 
the time departing when one does not return and the time 
departing when one returns” (Gita.8-23) and concluding with, 
“Knowing these two paths, O Partha, no yogi gets deluded. 
Therefore, O Arjuna, be steadfast in yoga at all times” (Gita. 8- 
27), does not declare (enjoin) the particular time of death, in 
respect of those that are to depart. As the group of 
‘ Aativaabikas ’ are mostly presiding deities, it is said as, 
“When one departs” and so on. ) 
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XTT^: 

3Tfxi<iafach<U|l^ 

3Tf^TTf^TT rT?nf^: (4-3-l) 

1% ■RPfuT TTE^frT, ^rT gTS^T 

^r^P(<4H ^frT B7HT: I gft$g^-f% ^Tgf^J 
^fdMRUlftVb Tig TTTif 3TTRTg%, 3cT ddddM I 
ggrsf^TTfg^gi Tig TT^gtrF:, crgr clAct M'cwfri i ggr 
ddddIMIdl 3T^, d<l>fl gf^g ^rgfagR ^frT I 
UT^VildM44^*lR3, HMlfdm: i|fdSW>UI: $jggt | 
“ggr 3Trrtgf^R^” s^Msbig, 

“■Hgifti - ggft” rst^gifd, girg^” “3jg 

g^ ^gTf?gg ?Tog ^cffgr g^ g g, srf^fggg 
^dwggggf^ds?:, 3T^ 3Ti^iuwyMii^4MiuiM$g^ 
gTg; ggg^#fcT Tnuifdi^ gT^vgnrgrTTT 
ggTHTTgTf^rgrnfgrgT^g^gTr g^gggt fc^g 
gfjwtsgRgw ggg<gg "i^gggt g^nry i*c)h 

ufdM^JMM i fg ungnidt? didtfcT ’ ^fg i f^rgig%, 
“g tJciAdf^f grcft 3 TTtt^ g^f grgf^R^gRT^ 
Hsf^wf^ggggf^fgts^r^ 3n\Tfgnng^gT 
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ftfr[ 7T^ FT <TiT 

^«n T«T5ra»^i Tsi^r ft tt 



M'cvsfri | <j>ti: ? TTrSlfsi^: | 3lf8lfff: - 

W& drUrURl^HlRrU^: 111 II 


The meditator upon Brahman goes to Brahman 
through the path of Archiradi (The path beginning 
with fire). It is well-known thus in the srutis. 
(4-3-1) 

The doubt here is whether the man with vidy^ 
(meditation) goes to Brahman by die only path of Archiradj) 
or whether there is no rule regarding this, he may go by this 
path or any other path. For diis purpose it will be examined 
whether Archiradi path alone is ordained in all the scriptural 
texts or odier path is ordained, there and diere. 

In the Chandogya and Brihadaranyaka, different kinds 
of padi are declared. In Chandogya Upanishad, die context 
begins with the statement, “Just as water drawn docs not 
stick to the lotus leaf” (Ch.Up.4-14-3), and it is continued 
as, “They grant all good things”, “The upasaka who knows 
like this, will also shine brilliantly in all worlds” (Ch.Up.4- 
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15-4), “When he who knows this purusha like this in the 
eye, dies, he attains Brahman irrespective of the funeral 
rights being done or not, they verily reach fire, the first in 
the padi of Archiradi, from fire to die deity of the day, 
from him to the deity of the bright half of the month, from 
him to the deity of six months, Uttarayana (when the Sun 
moves towards the north), from that deity to the deity of 
the year, from him to the sun, from him to the moon and 
from him to the Vtdyuta or the deity of lightning”, from 
Vidyuth, the amanava purusha will unite him with 
Brahman. This is known as the path of the gods or the 
path to Brahman. Those who go by this path never more 
return to this world of humans. (Ch.Up.4-15-5). In the 
Brihadaranyaka Upanishad, it is declared as follows:- 
“Those who meditate upon the individual soul as 
Rralmtatniaka in this way, thus and those who retire to the 
forest and meditate upon Brahman called as ‘ Satyam ’ as 
the inner soul of the jivatman as associated with waters 
etc., both these aspirants attain fire (the presiding deity of 
fire). From fire they go to the deity of the fortnight in 
which the moon waxes, from him to the deity of six months 
in which the sun moves northward, from that deity to the 
deity of the world of gods, from the world of gods to the 
sun, from the sun to the god of lightning. The god of 
lightning who is the mind-born of Supreme Brahman 
comes to them and leads them to the world of Supreme 
Brahman” (Br.Up.6-2-15). In the same Upanishad, this is 
again stated in a different manner as follows:- “When a 
person passes out of this world, he comes to Vayu. Then 
die ‘wind’ makes room for him by an opening which is like 
the hole of a chariot wheel. He proceeds upwards through 
that and comes to Aditya. The Aditya makes room for him 
by an opening like the hole of a tabour. He proceeds 
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upward through diat and comes to the moon. The moon 
makes room for him by an opening like the hole of a 
drum” (Br.Up.5-10-1). As in these statements, the path has 
been described differently and as they are independent 
paths in leading to Brahman, the prima facie view is that 
there is option of going through Arcbiradi path or any 
other path. 

The conclusion arrived at is The only path of 
Archiradi is recognised everywhere, on account of the fact 
that Aditya and others that are included in the Archiradi 
are noticed and recognised as such, and also as those 
mentioned in one place are included in others. Therefore, a 
man of vidya goes to Brahman by the path of Archiradi 
alone. 

The meaning of the sutra is - A man of vidya goes to 
Brahman through the path of Archiradi alone. Why ? 
Because, it is so well-known. ‘ Prathiti' means ‘ Prasiddhi' - 
the meaning is ‘as that is recognised everywhere’. 

(4-3-2) ) 

J4cb<ui<^: 1% crpjSrRit'tK’JjO, TrT clinch 

Trfet < ‘^<4<ft')chKlRr4«j,'’ ^frT “^T TT 



*8TR*£mf^*nfrr, c(l^>l«dFd^ f^t^frT rf: 
Mch7U|^f^d4A<brdlfVl«J: 112 II 


The man of vidya, going through Archiradi, goes 
to Vayu after going to Samvatsara because of general 
and particular terms that declare so. (4-3-2) 

In die Chandogya upanishat while dealing with the 
path of Archiradi, commencing with die statement, “They 
unite with Agni, from Agni they go to the deity of the day” 
(Ch.Up.5-10-1), it continues further on as, “From the half- 
year he reaches Samvatsara (year), from Samvatsara he 
conies to die Sun” (Ch.Up.5-10-2). In another scriptural 
text, Dcvaloka and Vayu are mentioned in between 
Samvatsara and Aditya. The doubt here is whether 
Dcvaloka and Vayu known from the two contexts are two 
different entities or only one Vayu alone. 
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The prima facie view is that they are two different 
entities as the two terms are distinct and different. They 
being distinct entities, Devaloka and Vayu have to be placed 
before Aditya according to the order ordained by the srutis, 
“He goes to Aditya from Devaloka” (Br.Up.6-2-15), “He 
proceeds upwards through that and comes to Aditya” 
(Br.Up.5-10-1), that place Devaloka and Vayu before 
Aditya. 


The conclusion arrived at is as follows As Vayu 
alone is signified by the term Devaloka, it is not different 
from Devaloka. Devaloka is the world of gods. It is 
generally signified as the dwelling place of gods. As it is 
specifically mentioned in the sruti, “He who has been 
mentioned above and who blows, he is the mansion of the 
gods” (Jaimini Upanishad Brahmana.3-1), that Vayu is the 
abode of the gods, the general term Devaloka is decided as 
signifying Vayu alone, and the order will have to be as, 
'Vayu after Samvatsara and Aditya after Vayu’. 


The meaning of the sutra is as follows ‘Abdcutf - 
AfterSamvatsara and before Aditya, the one Vayu alone is 
to be placed on account of the fact that Vayu alone is 
signified by the two terms Devaloka and Vayu that are the 
general and particular names of one and the same entity 
The term Devaloka signifies Vayu in a general way as it is 
explained as the world of gods whereas the term Vayu 
particularly signifies that same Vayu. So the two terms 
ordained in two contexts are signifying the same entity. 


crf^rftsf^ ^UT: Tn^TTfi; (4-3-3) 
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m4?qTfxf'-C?TT\4*TnJm tITR U IfM rW<* \ v<31 

xFsf^l^^nrnrfrr g r^q-4v<^ 

^TTf^T: sh«W<hK TJtF: I c*^U^M^|lu(lHi f% faspT 
Stjft 3tT Wl: I “B 

c!*>U|c^*h” ffw «bMd«£)m<ishAu| cJ|^UmP< ^UTFT 

■f^TT: I Tsrmfifcm ^panf^ppft: 

^TfyrT^TrTt^ I TI^RTCsJ-f^Jtft 

Aul^cjHtr^H icT^7UFTh^% ^ xT *P^l|c|i|H|^ 
'UldsMir^efshCWJ crem^I fetJcT mft 

i cj^ui flr^-fl o^oiy 

^XjfttrfTf^TT: |^xTo!ms?im^ 1131| 

After lightning Varuna has to be placed because 
there is connection between the two. (4-3-3) 

When the order of succession of the deities of the 
Archiradi path ordained by the scriptural texts such as the 
Chandogya, Vajasancyika and die Kaushitaki upanishad as, 
Agni, the deity of the day, die bright half of the month, the 
Uttarayana, Samvatsara, Vayu, Aditya, Chandra, lightning, 
Varuna, Indra, Prajapathi, is to be determined, the order 
according to the sruti was described upto Vayu. Now the 
doubt arises whether Varuna, Indra and Prajapathi are to 
be placed after lightning or whether they are to be placed 
after Vayu. 

The prima facie view is that Varuna is to be placed 
above Vayu according to the order mentioned in Kaushitaki 
Upanishad as, “He comes to the world of Vayu and then 
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he comes to the world of Varuna” (Kau.Up.1-3): As die 
order of succession of Vayu and Aditya is contradicted for 
the placement of Varuna, Indra and others also have to be 
placed there alone after Varuna. 

The conclusion on the other hand is as follows 
Varuna has to be placed after lightning as lightning is 
within the cloud and the connection between lightning and 
Varuna is well known both in the Veda and in the world 
and also on account of the fact that the order of the 
meaning is more powerful than the order of words. As 
interruption in die order is seen in respect of lightning for 
the placement of Varuna, Indra and others are to be placed 
after Varuna. The sutra also stands explained by this. 

douiifiichtui*^ | 

(4-3-4) 

I 

I 5151 

yiM^RRawi Tig ^f?T 

friend fn^TtiT:, 3Tf%fTT?lf^rmf^ 
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1 Archihi ’ - that is fire and others are deities who 
lead the man of vidya to Brahman, because of their 
characteristics. (4-3-4) 

The doubt here is whether fire and others arc mere 
landmarks on the road to Brahman for those of vidya who 
desire to attain Brahman or whether they are those who 
lead the man of vidya to Brahman. 

The prima facie view is that they are sign posts on the 
road to Brahman as we see in this world that the way of 
instruction that is given to one to reach a particular place 
as, ‘go to this tree, then go to this river and then to the 
side of this mountain and then go to the village’. 

The conclusion arrived at is as follows As it is 
known from the scriptural text that the ‘Vaidyuta purusha' 
leads the man of vidya to Brahman as evidenced from the 
text, “He, the ‘Vaidyuta purusha' leads them to Brahman” 
(Ch.Up.5-10-2), and as it is determined that in the case of 
other guides that are described generally the same 
relationship is also meant, it is established that fire and 
others are deities that lead the man of vidya to Brahman. 
The term ‘ loka ’ and others in scriptural statements like, 
“The world of Agni” will also become compatible to be 
taken as leading the men of vidya, as there is absence of 
any experience in the middle. 

The meaning of the sutra is as follows :- 
' Aativaahikaaba ’ - The particular presiding deities over 
‘ Archihi ’ or fire and others that are appointed by the 
Supreme Self to lead the men of vidya are those guides 
that lead the men of vidva to Brahman, on account of the 
characteristic which is made out from the statement, “He 
leads them to Brahman’ (Ch.Up.5-10-2). 
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Ac| dd4d^: (4-3-5) 
rTrT:-lcl€jtl -amR 

TTO TTTRTf^” ffrT TR^cT I cH>U|l4ldl 

d^Ulfrhcan ffrfa ftgfrqff 115 II 

After lightning, it is by the deity of lightning 
alone that die men of vidya are led to Brahman, 
because there arc scriptural statements to that 
effect. (4-3-5) 

‘ Tataha ’ - means after lightning. The man of vidya 
moves along with the deity of lightning because it is 
declared thus in the sruti, as seen in, “He leads them to 
Brahman” (Ch.Up.5-10-2). The fact of leading in respect 
of Varuna and others is decided to be of the form of 
helping them alone, that is the idea. 

(4-3-6) 

febhf4tlR«hl TPh: ehl4 Trf 

m wtTTTTftn^, 3T8i xr ttrrtttjtrt 

RJFTO: I <*>l4 R<U<4M%LiKfl4l 

frffr TT^ :> I f? f|4hd 

tt TOtarcfrrRi drym4 -nf^wra^, i 

3lf^nf^ffrf^ % ^TFlf I M<44)MN(ldlftrW: 
“RTTTR;W TTt^ 1 
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aicjuiiy0^rra«r TTfaspn ^ faira ^ 

I TI*W*<!-«WIJMKA'IH 34~UHft “fTST 
fr2J fcT^sf ST^T tTJ ^r^TTTT# 

fMxfanfaw'MciQ” ^ TraTf^f^t xr wtaRfrrRT 
^rrf^TTf^TfrT^: I XT XII Hh f<4 1% 54 <$>fd fcl 

d£lrM«hl(*HcRcvMfdd: | rTrt rT^Tn^I ftdtW I XR 

*raraf*«m xrfixju? tr Trm xftf 

fddtW 1 “rra f?Sl SRgl cTT $HjqiR<* 

ftif^HfaH'MciQ’ ’ ^HlmdmiRUiRdfa 

^TRfe| - cBpf - Qw i ^ q i^^m i ff l cl l f^chl XTTTft 
-Rlrflfa 4l4fUMl4f«b4<l, 3TF^nic^W^:, q^MI^HW 
1% T dcM imd -'ifrl-tiM^l€4rl ^cjnclccti endu'd sJ^JUi: 116 II 

As movement becomes compatible in respect of 
one who meditates upon ‘Karyabrahnum’ , the 
escorting deities lead one who meditates upon the 
’’Karyabrahmari' (Hiranyagarbha ), opines Badari. 
(4-3-6) 

The doubt here is whether die group of escorting 
deities beginning with fire lead through the path of 
Archiradi those that meditate upon Hiranyagarbha, or 
those who meditate upon the Supreme Brahman or 
whether they lead those who meditate upon Supreme 
Brahman and also who meditate upon the individual self 
having Supreme Brahman as its self. 
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The prima facie view is that the escorting deities lead 
those who meditate upon Hiranyagarbha who is an effect 
because of the fact that movement is compatible in respect 
of them alone. Indeed, movement for attainment of that 
Brahman does not become appropriate in respect of those 
that meditate upon the Supreme Brahman who is fully 
perfect and omnipresent, because he is eternally attained. 
Termination of Avidya alone is to be effected. The second 
prima facie view is that the escorting deities lead diosc that 
meditate upon Supreme Brahman. The connotation of the 
term Brahman is in the primary sense in respect of 
Supreme Brahman alone as noticed in die text, “He leads 
them to Brahman” (Ch.Up.5-10-2). As the termination of 
ignorance requires the performances of sacrifices and 
others, without having a desire in the fruits thereof and as 
it requires the processes of ‘ Shravana ’ and others, it 
depends upon a different and particular place to be reached 
by movement, as known from the scriptural passage 
ordaining movement. 

The conclusion arrived at is as follows :- The host of 
escorting deities lead also those who meditate upon the 
Supreme Brahman and also others as it is known from the 
scriptural text that those who meditate upon the five fires 
and also who meditate upon die Supreme Brahman go on 
the path of Archiradi as declared in the text, “Those who 
know the nature of these five fires thus and those who 
practise in the forest meditating upon Brahman with faith 
will unite with Agni” (Ch.Up.5-10-1). The meditators upon 
the five fires are verily those who meditate upon the 
essential nature of the jivatman freed from the contact of 
matter and having Brahman as his atman. Attaining that 
they never more return again. And those that meditate 
upon Supreme Brahman never return again after attaining 
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that perfectly full Supreme Brahman as it is. As the 
scriptural statement, “Those who know the nature of these 
five fires thus and those who practise in the forest 
meditating upon Brahman with faith unite widi Agni” 
(Ch.Up.5-10-1) mentions both kinds of meditators 
separately and ordains for them movement on the path of 
Archiradi and also non-return, it is thus decided. 

The meaning of the sutra is as follows :- 1 Karyam' 
means Hiranyagarbha. The master Badari opines that the 
group of escorting deities lead those that meditate upon 
Hiranyagarbha on the path of Archiradi, for the possibility 
of movement is only for such a one. For one who is 
meditating upon the Supreme Brahman, movement for 
attaining him does not become compatible on account of 
the fact that Supreme Brahman is present everywhere as 
he is all pervasive. 

f^tfaTrSTTaET (4-3-7) 

“^n^STTRcT hMdfrl $frl 

favlftldrcIlTxl 117 II 

TTcj TTfcT “TT T^TT^ TO TTTfrT” ffcl 

As the place of attainment is particularised, that 
is KaryaRrabman or Hiranyagarbha. (4-3-7) 

As the place of attainment is particularised as 
evidenced in the scriptural passages, “The super human 
person comes and leads them to the worlds of Brahman” 
(Br.Up.6-2-15), “I attain die mansion which is the court of 
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Prajapathi” (Ch.Up.8-14-1), the host of escorting deities 
lead only those who meditate upon Hiranyagarbha. 

If it is decided thus, how docs the designation of the 
term Brahman become appropriate to signify 
Hiranyagarbha as noticed in die statement, “He leads them 
to Brahman” (Ch.Up.5-L0-2) ? The answer to this doubt is 
given in the next sutra. 

WfteTTrJ (4-3-8) 

“*r tttr; Trrratftfrr” 

us ii 

That kind of designation is made because of 
nearness of Hiranyagarbha to Supreme Brahman. 
(4-3-8) 

The designation of Hiranyagarbha by the term 
Brahman, as noticed in the text, “He leads them to 
Brahman” (Ch.Up.5-10-2) is on account of die fact of 
nearness to Brahman. The nearness of Brahman exists on 
account of the fact that he is the first born as declared in 
the text, “He who creates the four faced Brahman first” 
(Swe.Up.6-18). 

chl-ufr^ TT^Trf: (4-3-9) 


M<lnlch l ^ 119 ll 
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As it is stated that after the destruction of the 
world of Brahman, they go to the Supreme Brahman 
that is higher than that along with the ruler of that 
world, there is no contradiction. (4-3-9) 

Even in the event of attaining Hiranyagarbha, non¬ 
return to this world becomes reasonable. 4 Karyasyti* means 
the world of Hiranyagarbha. ‘Atyaye Tadadhyakshena' - 
when that world is destroyed, it is declared that 
Hiranyagarbha, the ruler of that world, would attain 
Supreme Brahman along with the man of vidya as noticed 
in the text, “They, at the end of the period of time known 
as l para\ that measures the life of Brahman, are all 
liberated by the Supreme Immortal being” (Mun.Up.3-2-6). 

(4-3-10) 

“srgnm w ^ wrfr Trftrasr* i 

chdlcHH: HpiyiPi ^ 1110 II 

This is known as such even from the smrithi. 
(4-3-10) 

This fact is made out as such even from the sruti which 
declares, “When dissolution happens at the end of the period 
of the time called l pam\ all of them having fulfilled 
themselves, enter into the Supreme abode along with that 
Brahman or Hiranyagarbha” (Rurma.Purana. 1-12-269). 

m (4-3-11) 

m -hi etiifading ffci 

d3e|ii<94refill 
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rT “3iRIrll:Mi^ll*^ ’ 5 ft 1111 II 

Jaimini opines that the group of escort deities 
lead on the path of Archiradi only those that 
meditate upon Supreme Brahman. Because the term 
Brahman signifies primarily Supreme Brahman 
alone. (4-3-11) 

Acharya Jaimini is of the opinion that the group of 
escort deities lead only those that are meditators upon 
Supreme Brahman. Because, the term ’Brahman’ in the 
scripture, “Lead to Brahman” has primary meaning only 
in Supreme Brahman. The term ‘Brahmaloka’ also becomes 
appropriate as it is reasonable to dissolve the compound 
taking it as karmadharaya as ‘‘Brahmaiva lokaba' or 
Brahma alone is the world. When it is decided like this the 
plural number can be reasonably explained adopting the 
analogy of “May Aditi break the bonds’ 
(Maitrayaneeya.Sam.4-14-4). 

(4-3-12) 

“ 31 W(U rUycSTRI TT i 
^ 1112II 

As the scripture also shows like that, it is just 
so (only those that meditate upon Supreme Brahman 
are lead by the gods to Brahman). (4-3-12) 

The sruti, “This jivatman passing out of this body 
attains that Supreme Light and manifests in his own form” 
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(Ch.Up.8-3-4) shows that there is attainment of Supreme 
Brahman for one who moves on the path of Archiradi. 

^TrTcFnf (4-3-13) 

“iJr^T «htiirHi sitjiwtaHrAti'HciifA” ^rqchri 

dl$lU|HIH” 11131) 

There is no intention at all to obtain the 
KaryaBrahman (the created Brahman called 
Prajapathi). (4-3-13) 

The intention on the other hand declared in the 
scriptural text as, “May I attain the abode of the Lord of 
all beings” (Ch.Up.8-14-1) is not in regard to the created 
Prajapathi; because it is particularised there alone as the 
uncreated world of Brahman as, “Shedding the body, may 
I attain the uncreated eternal abode of Brahman, having 
done what ought to be done” (Ch.Up.8-13-1), and also on 
account of the fact of the intention of attaining the state of 
being the atman of all entities as he realizes that the T 
signifies Paramatman, the inner-self in all, as evidenced in 
the text, “I become the self or fame of the Brahmanas” 
(Ch.Up.8-14-1). 

dcsbtJJM (4-3-14) 

TRT fThT:, M<A4lMI^4lRrdfd 

frrtrl t ^ - 





JJM 


* V* 


'JBl 


.. ' - — ' ’ . T -* ' ' ' sj ’ 1 

‘it 3T^T <TT: ” ^ tT folfr 

‘tTO Jrn f^:” ffrf I 'HUKSI'fldiTT? 



it rt SJri4MlrMM‘ TT^fa ^TrfTR 

^^T^rfrTfTtfJ fAcS ftftNTR, ‘?t 

^cdlfdHMMd •d^llcM'Mld TjaifHfa^RcT 
'dF£*TOfayid<4ft I “rra ‘^rST fef^f «|AmuA” 
I rtrshrJ^T ^^nsilthrjtlt-HQlAi y>®A ^l<=*fc^ 
rT^rT: itr? «Icrf^” I 

3Tf^R^ AicMUfcl&W dcshdrUlill^d 


Badarayana is of the view that the group of 
escorting deities lead meditators who are not 
dependant upon symbols, because there are errors in 
both the above views; and diere is also the rule that 
the fruit is in accordance with meditation. (4-3-14) 


There is no restriction that the escorting deities lead 
only those that meditate upon the KaryaBrahman. 
Likewise there is also no rule that they lead those that 
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meditate upon Supreme Brahman alone. Why ? Because 
there are faults in both those views. In the case of the view 
that they lead those who meditate upon the 
KaryaBrahman, the scriptural texts such as, “This jivatman, 
passing out this body attains that Supreme Light and 
manifests in his own nature” (Ch.Up.8-3-4), “Those who 
practise in the forest meditating upon Brahman with faith” 
(Ch.Up.5-10-1) will become contradicted. If it is restricted 
that they lead only those that meditate upon Supreme 
Brahman, the text, “Those who know the essential nature 
of the individual self thus” (Ch.Up.5-10-1) gets 
contradicted. Therefore the venerable Badarayana opines 
that the group of escorting deities lead those that do not 
depend upon the meditation of symbols. 

Those that meditate depending upon symbols are 
those that meditate upon something that is mixed with the 
non-sentient or some non-sentient object only, just as, 
“Devadatta is a Lion”, having the view of Brahman in it or 
the essential nature of the thing itself. Those that are not 
dependent upon symbols in meditation - they are those 
that are different from those that were mentioned above. 
The group of escorting deities leads both kinds of 
meditators viz., (a) those that meditate upon the Brahman 
that is omniscient, that is the one cause of all, of true will, 
which has infinite unsurpassed bliss as its essential nature, 
being opposed to all that is defiling and (b) also those that 
meditate upon the individual self that is held fast by the 
subtle elements, existing in all places as distinct and 
different from all subtle elements and having the essential 
nature of consciousness, that which is eternal, which is 
changeless and which is known to have Brahman as its 
inner-self as expounded in the text, “He who abides in the 
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atman” (Br.Up.Madh.3-7-22), as ordained in the mode of 
meditation upon the five fires. This is on account of the 
scriptural text, “Those who know the nature of these fires 
thus and those who practise in the forest meditating upon 
Brahman” (Ch.Up.5-10-1) that is related to both kinds of 
meditations. ‘Tat kratusheba ’ - According to the rule of 
accordant meditation. According to the text, “As one 
meditates here in this world, so he becomes after departing 
from this world” (Ch.Up.3-14-1), non-return to this world 
happens certainly to both these kinds of meditators. 
Returning again to this world cannot be avoided in respect 
of those that meditate upon an object united with non- 
sentient or only a non-sentient object according to the same 
rule of accordant worship ( Tat-kmtu nyaya). 

(4-3-15) 

xftmftTRT TP^TT xT dvfafa 

- “dldvlIHl hcT rRTFT TOIIchllJxIlO 
3'rMlf^ehl | 3TfT:, “ ^ ^TxR 

niFcUitedi hdni aifxfuRdi wrt 

UIHMi “d^d4fd 

didUdui:” i^wf^ernu 

Jifrlychufcind^ i % "5 

^8TH^rr?n,, d^lfcRdcdld^ drUlHI: 
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M<H0 I KdMm3 | “rTO 
^c2J fa§:” TTSnf^f^T d^iait r ^KI<jR l ^c<U ll ^ 
fTr^J ^ 'SIT cR^i 1 rfl ^ ^ ^ TTTTR 

f^raf^Trrftf^ ftsfcn* I tT*te tTST JSjfrTfft, “ffrt $ 

TT3a*<4i**i5|fli€»iH: TJomixml ^frT, 

“<HuntlxUU||:” xf ch^^ebil^wii^icllimAct 

^rTRTT fxKfxif^eh ufama “<ra ^rsr 

f^:” ■^frT *£3^$^oi|frl(V tM rMfcl^TrtcT 
1115II 

And the scripture shows the distinction. (4-3-15) 

The scripture shows the particular limited fruits which 
do not require movement on the Archiradi path in respect 
of all those that meditate upon the symbols and so on, the 
characteristic of which have been described before, such as 
those that are associated with Achith or on mere non- 
sentient objects as evidenced in such texts as, “So far as it 
falls within the range of name, there he has free 
movement” (Ch.Up.7-1-5). Therefore, the statement, “All 
those attain Supreme Brahman along with the four-faced 
Brahman” (Kurma.Purana.1-12-269) does not relate to the 
mode of movement of those that move on the Archiradi 
path. 

On account of the fact that there is no reason for those 
who have gone on the path of Archiradi to attain the world 
of HiranyaGarbha and dwelling there and experiencing the 
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objects of experience there, as at the time of death, their 
punya and papa are destroyed and also as it contradicts the 
analogy of ‘‘Tat-kratu nyaya\ and also on account of 
contradiction to the sruti that declares attainment of 
Brahman dien alone. The scriptural statement, “All those 
attain Brahman along with HiranyaGarbha” relates to the 
mode of movement in respect of those who had attained 
the world of HiranyaGarbha on account of particular punya 
karmas and who had completed their upasana there alone 
as pointed out by Badarayana in the sutra, “Meditation 
upon Brahman is possible for beings who are above 
humans also” (VS.1-3-25). In die statement, “They attain 
the world of Brahman”, the term ‘ Brahmaloka ’ is related 
to Supreme Brahman alone according to the compound 
Karmadharaya and so it is understood on account of the 
context that diose who dwell in Brahman, the object of 
meditation, will be released at ‘ Paraanta kale ’ i.e., at the 
end of the final body by L Paraamrtaat\ that Supreme 
Brahman on account of being pleased by their meditation. 
They will be released from all bondages. This is known 
from the context, “Who have ascertained the Supreme 
reality through the knowledge originated from the hearing 
of the Upanishads” (Mun.Up.3-2-6). As it is known from 
the scripture as, “Those that meditate thus” (Ch.Up.5-10- 
1), that there is attainment of Brahman and non-return to 
this world in respect of those that meditate upon the five 
fires and according to the analogy of the ‘’Tat-kratu nyaya\ 
it is decided that the meditation ordained here is of the 
form of meditation upon the pure atman un-associated with 
matter and which has Brahman as its inner-self. The sruti 
also in the same way expounds discrimination between the 
sentient and the non-sentient in the statements like, “Thus 
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waters oblated in the fifth fire like this assume the name 
Purusha” (Ch.Up.5-9-1), “Those whose conduct has been 
good here” (Ch.Up.5-10-7), that ordain the state of human 
being and others for those waters alone that are associated 
with other elements and ordains only the meditation upon 
the pure nature of die atman that is distinct from the subde 
elements as those that meditate in this way, “Those that 
meditate thus” (Ch.Up.5-10-1). 






fa<H-qccK7fTR^, 


3Tm H^an ffn ceei-i *t$--et$d I ^TT 
'gri'Wrg “w item cscsenss^t *rcrf?r 
TT^t -&%m 3TR^: ^IchWgdW” ^ 

3TtTHTTC^T ^cvOu^fd W I - 
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After attaining Brahman, the true nature of the 
liberated self is manifested, because of the 
expression, “In this own”. (4-4-1) 

In respect of the scriptural statement, ‘In this manner 
only the individual self rises above this body and attaining 
the Supreme Light, reveals itself in its own natural form” 
(Ch.Up.8-12-2), the doubt is whether it is ordained here 
that the manifestation of the true nature of the individual 
self that has attained Brahman happens or whether he 
becomes associated with a different form that is produced. 

The prima facie view is that he becomes associated 
with a form that is produced which is of the one form of 
bliss or happiness, on account of the fact that his true 
nature is of the form of non-delight in the state of deep 
sleep and others and also as the sole essential nature is 
eternally revealed. Only when it is taken thus, the 
statement, “Manifests” becomes compatible. In scriptural 
statements such as, “Having gained the very same bliss, 
the individual self becomes blissful” (Tait.Up.2-7-1), “That 
is one measure of the bliss of Brahman and likewise of the 
sage who is steadfast in the Vedas and who is free from 
desire” (Tait.Up.2-8-1), it is known that the one who has 
attained Brahman is characterised by bliss. Therefore, it is 
to be taken that the individual self becomes associated with 
a form that is produced. 

The conclusion arrived at is as follows :- It is only 
manifestation of his own true nature on account of the 
particularisation of the form as, “He manifests in his own 
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true nature”. As the essential nature of the individual self 
of the form of ‘Being opposed to all that is defiling’ and 
other qualities as expounded by the statement of 
Prajapathi, which was hidden on account of the association 
with die body caused by karma, becomes manifested due 
to the attainment of that Supreme Light and in respect of 
that individual self who is freed from the subtle body and 
die manifestation of the nature of unlimited knowledge and 
others, it is more reasonable to say that he reveals in his 
own nature as there will be attainment of the experience of 
Brahman of the nature of unsurpassed infinite bliss through 
the experience of his own true nature. 

The meaning of the sutra is - the manifestation of the 
essential nature after attaining Brahman is expounded. 
Why ? On account of the term, “In his own true nature”. 
The attribute, “In his own” becomes futile as of even the 
form that is produced would be unique to himself. 

Should it be doubted if “After attaining the Supreme 
Light” would be meaningless as the mere essential nature 
of the form of “I know” is ever revealed, the reply is given 
in the next sutra. 

■grTJ: (4-4-2) 
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It is the liberated self that is dealt with here 
because he alone is enunciated here. (4-4-2) 

By the statement, ‘He manifests in his own nature’, 
the essential nature of one who is freed from the contact of 
body and others that was caused on account of the 
association with karma is spoken of. How is this known > 
It is on account of die proposition that the topic related to 
the essential nature of the atman who is released from the 
states of working etc. caused on account of the association 
with the body on account of karma, that the statement, 
“This self indeed, I shall explain again at greater length” 
(Ch.Up. 8-9-3). 

Even if it is admitted like this, the attainment of the 
object of life by the fact of the manifestation of mere 
essential nature will not be realised - if it is objected like 
this, the reply is given in the next sutra. 

3TT?m ycMU||<^ (4-4-3) 


■W^urrafWT OT?*TT 31L|^dM|UjrcU 

rTFI ^*1%;'JtT: ? 

; “in* 3 CTt*TT 3WgdMIUl|” 

“TTcf r^cf ^ I 

ftftrTFI yi 

113 II 


The individual self who is in its essential nature 
that is dealt with here; because it is the context 
related to the atman. (4-4-3) 
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The manifestation of that individual self alone, who is 
realised from the body and others, who is existing in lus 
pure essential nature, who is characterised by the eight 
cardinal virtues beginning with , 'Apal)atapaapmatvci‘ (being 
opposed to all diat is defiling) and culminating in the quality 
of ‘ Satyasankalpatva ’ or true will, that is dealt with here. 
How is this known ? Because of the context that relates to 
it. This is declared beginning with the statement, “This 
individual self who is opposed to all diat is defiling” 
(Ch.Up.8-7-1) and continued further, “I shall teach you 
about that atman again” (Ch.Up.8-9-3). Therefore, die 
manifestation of the essential nature of the individual self 
that is characterised by the quality of being devoid of all 
sin and others, the nature of which was clouded by 
ignorance of the form of karma and the nature of which 
covering was terminated by the attainment of Supreme 
Light, is expounded in this context. 

UW|£JltehMfc||fll5RU|t^ I 

tew ring'd 

3lfcWF^T ^SrcJTt^ (4-4-4) 
teiMii 'grTi ycUdlrHl tR ^ WIcMdl 
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T^^TFU ^KrcJI^ | WTnf^ftTRJ M<mrMVlO<«JcT^T 
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As his essential nature is realised, the liberated 
self experiences Brahman as inseparable from 
himself. (4-4-4) 

The doubt here is whether this liberated individual self 
whose essential nature is manifested, experiences Brahman 
as distinct from himself or whether he experiences 
Brahman as inseparable from his own self as he happens 
to be the internal self of his own self, as, “I am Brahman”. 

The prima facie view is that he experiences Brahman 
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as distinct from himself as the srutis and the smrithis 
declare like that as evidenced in the texts, “Being untainted, 
he attains the highest degree of equality with him” 
(Mun.Up.3-1-3), “He attains along with the omniscient 
Brahman, all auspicious qualities” (Tait.Up.2-1-1), 
“Depending upon this knowledge, those who have attained 
the sameness of nature with myself” (Gita. 14-2). 

The conclusion arrived at is as follows :- The liberated 
self experiences Brahman, which is the self of his own self, 
without separation from the Supreme Brahman as “I am 
Brahman”, as he has realised his true nature of the self as 
it exists, as being ensouled by Paramatman through the 
meditation upon Brahman as the internal self of his self as 
ordained in the scriptural texts such as, “All this is 
Brahman” (Ch.Up.3-14-1), “All this is having this Sath as 
its atman...That thou art” (Ch.Up.6-8-7), “He who resides 
in earth...for whom the earth is the body” (Br.Up.3-7-7), 
“He who resides in the atman....for whom the atman is 
the body” (Br.Up.Madh.3-7-22) and as it is known that all 
entities sentient and non-sentient are only as the modes of 
Brahman, being the body of Brahman, and as the terms 
and ideas related to those objects are culminating in 
Paramatman according to the sutra, “Certainly they 
meditate upon Brahman as their self” (VS.4-1-3). 

The meaning of the sutra is as follows :- The liberated 
experiences Brahman only without distinction from him as 
“I am Brahman”, as he has realised his essential nature of 
having Paramatman as his inner-self, as he is, through 
meditation upon Brahman as the inner-self of his own self. 
The text ordaining '’Saadharmya' or similarity, expounds 
similarity of the individual self who happens to be the body 
of Paramatman, in respect of the qualities like being free 



322 


Vedanta Deepa 


44-5 


from sin and others. The sruti, “He experiences all 
auspicious qualities of Brahman along with the omniscient 
Brahman” (Tait.Up.2-1-1), declares the experience of the 
auspicious qualities of Brahman along with Brahman that 
happens to be his inner-self by virtue of the atman being 
the body of Brahman and therefore, a mode of that 
Supreme Brahman. The term ‘ Kaamaaha ’ means the 
auspicious qualities on account of the derivation 
‘Kaamyemte iti kaamaaha\ The idea is that he experiences 
Brahman characterised by the auspicious qualities. 



dliJJlfatMUiH 



(4-4-5) 






44-5 


Fourth Chapter 


323 


TTarTT^Tft- |^t< 4 «^UIWIS5rlR: 

t«liiehl^ldlcjMK«l TTcf” IsbMtl I 

^TS^5-^r^U| 34M^dMIU-|rt4lf^TI I 

- ifti qT^ UlRl SJcMMIrM-yf^ 
3TT?MUL|^dL||i-lj|” I 31 if^lsdl'^ 

“^r^Tr#^ <mmiui” ^nf^rtsfa 

idMWbd ^ ^ftldiWUlT 115II 

Jaimini opines that the liberated self manifests 
himself with the qualities related to Brahman 
because of the statements of the scripture to that 
effect. (4-4-5) 

The doubt here is whether the qualities of being free 
from sin and others are the natural form of the jivatman 
or mere consciousness or both. 

The first view is that he is characterised by the 
qualities of ‘being free from sin’ and others; because it is 
expounded in the sruti as, “The atman who is free from 
sin and others” (Ch.Up.8-7-1). The second prima facie view 
is that he is of the form of mere consciousness as it has 
been emphasized in sruti as, “Even so this jivatman is- a 
mass of consciousness having ncidier inside nor outside” 
(Br.Up.4-5-13), “This great being is a mass of 
consciousness alone” (Br.Up.2-4-12). 

The conclusion on the other hand is that he is of both 
these natures. As there is no contradiction in expounding 
the qualities of‘being devoid of sin’ and others to one who 
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is of the essential nature of consciousness. The statement 
emphasizing that “He is a mass of consciousness” is not 
intolerant of being characterised by the qualities of‘devoid 
of all sin’ and others; As in the illustration given of a crystal 
of salt stating emphatically that it is ‘Rasagbana' - mere 
salt, it also possesses other qualities like a substance, a form 
and touch and the quality of touch which is an ’’aasbraya' or 
locus of saltishness. Then the emphasis that ‘it is a mass of 
salt alone’ is meant for eliminating the nature of other 
tasteful substances. In respect of other substances, in some 
different part of those substances there will be taste. But in 
respect of a crystal of salt, there is only one taste 
everywhere. Likewise here also, the emphasis of self¬ 
luminosity of the atman which is of its own essential nature 
and is characterised by its qualities is made by eliminating 
the non-sentient substance by the statement, “He is verily 
a mass of consciousness”. 

The meaning of the sutra is as follows :- The essential 
nature of the liberated is manifested with the qualities of 
being free from sin and others, that are related to Brahman 
as described in Daharavakya. Because of declaration and 
others to that effect by the srutis. Those qualities of 
Brahman are expounded in respect of the individual self 
also in the trxt, “He, the individual self, is free from sin 
and others” (Ch.Up.8-7-1). By the term ‘ Aadi ’ and others 
from statements like, “The released self is eating, playing 
and enjoying” (Ch.Up.8-12-3), the qualities of true will 
and others are also known of him. Thus the acharya Jaimini 
opines. 

d^cbrcHRrtfi^ft: (4-4-6) 
'ddlrMcbrc<HlMI<unRr^^ft<Wl4T'q^Irr 116 II 
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Audulomi is of the opinion that the liberated 
self manifests in his nature of mere consciousness 
because that is his essential nature. (4-4-6) 

As the individual self is of the nature of consciousness 
as evidenced in the text, “He is onlv a mass of 
consciousness” (Br.Up.2-4-12) and as it is emphasized that 
he is of the nature of mere consciousness, Audulomi opines 
that the liberated self manifests in its nature of mere 
consciousness. 


«II<UK4U|: (4-4-7) 

WfciKjUfclOsr 'mMI'f dldtidufl I 
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Though the atman is of the nature of 
consciousness thus, there is no contradiction because 
of die existence of the earlier mentioned qualities 
on account of the declaration of such qualities - 
opines Badarayana. (4-4-7) 

'‘Emm' - Thus for the atman alone of the nature of 
consciousness, for the atman who is of the nature of self¬ 
luminosity, Bhagavan Badarayana thinks that, there is no 
contradiction between the two natures as the qualities 
beginning with ‘free from sin’ and others, concluding with 
the quality of true will, as it has been declared that these 
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qualities are existing as evidenced in the text, “The atman 
who is free from sin” (Ch.Up.8-7-1). The idea is that there 
is no pramana for mutual contradiction, as there is the 
absence of any mutual contradiction between what is 
known from the two scriptural texts. 


rveMrl: (4-4-8) 


■HTrTJT: 
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The liberated self attains whatever he wants 
solely through his willing, because the scriptural 
texts ordain so. (4-4-8) 
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It is declared in the sruti as, “This atman rises above 
this body and attaining that Supreme Light reveals itself in 
its own natural form. That great luminary to be attained is 
the Supreme Person, Paramatman. That attainer 
experiences that Paramatman and follows him eating, 
sporting with women, playing with chariots or relatives” 
(Ch.Up.8-12-23) and so on. The doubt here is whether 
these relatives and otiters arc produced solely through his 
willing or through the willing depending upon some other 
effort. 

The prima facie view is that the attainment of relatives 
and others depends upon some other effort in addition to 
his true will even in the case of liberated self, as it is seen 
in this world that kings and others who are described as 
people of true will are dependent upon some other effort 
in carrying on their activities. The emphasis laid on in the 
statement, “Solely by his will” is to be explained as in the 
case of the statement, “He is verily a mass of 
consciousness”. 

The conclusion arrived at on the other hand is as 
follows The liberated self does not depend upon any other 
effort as it is exclusively emphasized in the text, “The fore¬ 
fathers arrive before him solely through his will”. There is 
no authority here for his depending upon any other effort 
as in the case of the scriptural declaration such as ‘true 
desire’ and others. In this world, only on account of the 
absence of the quality of true willing, there is need for 
depending upon some other effort. There is verily no one 
other than the Supreme Self, Paramatman, who is a person 
of true will. The liberated self, on the other hand, has gained 
similarity with Him thus on account of the grace of that 
Paramatman alone. The sutra also stands explained by this. 
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3TW(4-4-9) 

3itT: i 

3 Tcft 5 ^nBnrf^: 11911 

On account of that reason itself, he is not 
having something else as his lord. (4-4-9) 

‘ Ataha ’ - means on account of the scriptural 
declaration itself, the liberated self is not having any one 
else as his lord. The meaning of the term, ‘He has not any 
one else as his lord’ is that he is not subjected to the rule of 
karma. The scripture describes him as, “Free from 

sin.one of true will” and so on. Therefore, he has none 

as his lord. 

3TSTTcnflltMUlX^ 

(4-4-10) 
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Badari is of opinion that there is absence of 
body and sense organs in respect of the released 
atmans. Indeed, the scripture declares so. (4-4-10) 

The doubt here is whether there is the body, sense 
organs and others in respect of a liberated self or not. Or 
whether he has them or has not them according to his will. 

The prima facie view is that the liberated self has never 
a body, sense organs and others as the scripture declares 
the absence of body in respect of a liberated self as 
evidenced in the text, “For one who is in the body, the 
destruction of good and evil does not happen. Good and 
evil do not affect one who is without a body” (Ch.Up.8-12- 
1). The second prima facie view is that the body, sense 
organs and others do exist in respect of a liberated self, as 
the scriptural text declaring that he has no body is related 
to a body caused by karma and as there is a scriptural text 
declaring that he has a body, as seen in, “He can assume 
one form, three forms” (Ch.Up.7-26-2). 

The conclusion arrived at is as follows :- The liberated 
self has the body and indriyas and also has not the body 
and indriyas according to his will as the scriptural text 
declares the experience of a person without having a body 
as seen in, “He verily will be enjoying all auspicious 
qualities that are in the ether of the heart, called 
Brahmaloka , seeing thus through the mind” (Ch.Up.8-12- 
5) and also on account of the scriptural text, “He can 
assume one form, three forms” (Ch.Up.7-26-2). 
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The meaning of the sutra is as follows Badari is of 
the opinion that there is absence of body in respect of a 
liberated self. The sruti verily declares so as, “One who is 
without a body” (Ch.Up.8-12-1) and so on. 

< *TTcj (4-4-11) 


yi(Uifrm«i i cfrT: ? foichrMimni^ - 

fefera: cFc*T: folch^:; f%?TT srafa” 

TW^-il ; 3TTrTR 

nun 


Jaimini declares the existence of the body and 
sense organs in respect of the liberated self; because 
of the declaration of the scriptures of manifoldness 
in regard to him. (4-4-11) 

Jaimini is of the opinion that there is the existence of 
body and others. Why ? On account of the fact of the 
declaration of manifoldness in regard to him. Manifoldness 
means having many kinds of forms. By the scriptural 
statement, “He assumes one form, he assumes three 
forms” and so on, the manifoldness of form of the 
liberated self is ordained. As the self, which is of the one 
and same form is impossible of being cut, cannot possibly 
have many forms, this kind of manifoldness is understood 
to be only through the medium of the body alone. 



(4-4-12) 
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Badarayana is of opinion that on account of 
the fact of true will, the liberated self is of both 
kinds, as the case is with the ‘ dwadashaha ’ 
sacrifices. (4-4-12) 

Ataha' - means through willing, as it is known from 
both types of scriptures, the venerable Badarayana is of the 
opinion that the liberated self is of both kinds such as 
having a body, and not having a body, This is just like the 
Dwadashaha sacrifice. Just like the Dwadashaha sacrifice is 
1 Sutra ’ as well as l AJjeena\ on die account of the scripture 
describing both of these. The commandment such as, 
“Those who wish for wealth resort to the Dwadashaha” 
will be ordaining the ‘ Satra■. The commandment, “By 
means of Dwadashaha sacrifice, one who desires children 
may be made to sacrifice” describes ‘Ahema\ 

(4-4-13) 

"ara im^” 'irmrttT “ti 

“tT^ TTc^fcT cR^l” ^frT 
bM<+><u1 \jfTcrt 

1113 11 

In the absence of the body created by himself, 
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the experience of the liberated self will be compatible 
as in the case of die dream state. (4-4-13) 

In the absence of the instruments of the body and 
others created by himself, the experience of objects 
becomes compatible through the instruments created by 
the Supreme Self and so diougly he is of true will, he will 
not create them by himself. It 1 is just like the state of 
dream as declared in the scriptures beginning with the 
statement, “So then he creates the chariots” and 
concluding with, “He, the Paramatman, is the agent or 
creator” (Br.Up.4-3-10) and again in the passage 
beginning with, “He who is awake when these individual 
selves are asleep” and concluding with “None indeed can 
surpass him” (Kat.Up.2-2-8), the liberated self 
experiences the objects through the instruments created 
by the lord. Likewise, the liberated self experiences the 
joy of sporting with the world of fathers and others that 
are created by the lord who is engaged in play. 

*TT% (4-4-14) 



When there is the body and others created by 
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himself, the liberated self experiences the objects as 
in the waking state. (4-4-14) 

In the presence of the body and other such 
instruments created by himself according to his true will, 
the liberated self enjoys the joy of sport just like a person 
in the waking state experiences. Even the Supreme 
Paramatman creates for himself the world of fathers and 
others like Dasharatha, Vasudeva and so on and enjoys 
through them the joy of sport suited to the qualities of a 
human being. Similarly, the liberated self also creates by 
himself, the world of fathers and others that are included 
within the divine sport and experiences the joy of play 
through diem. 

Should it be asked, how the one individual self who is 
atomic in nature can regard many bodies as his own as it 
has been declared that the individual self is atomic in 
nature, the sutrakara replies to this objection in the 
next sutra. 


1 % (4-4-15) 
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“TnJJT^g^ftfrT ^Tmf^TTRt” ^frf 
II1S II 

^ M<diyyiH4AU-tU«ll*J}ll4vjW ^jfrT:, 

rT^^F«j *JtM 44 *IMM*ct|JJ«tlcl $c^l* - 

There is pervasion {pmvesha ) of the jiberated 
self in many bodies just like the lamp. The scripture 
declares indeed like that. (4-4-15) 

Just as there is pervasion of many places by a single 
lamp existing in a particular place through its own light, in 
the same way, the pervasion of die liberated self existing in 
a particular body happens through its own light of the form 
of attributive consciousness, in all bodies according to its 
true will which will be in accordance with the feeling of his 
own bodies. This is just like the pervasion of the atman, of 
the atomic nature existing in a particular part of the body 
such as the heart, happens in all parts of the body with the 
sense of one’s own through the attributive consciousness 
which is of the form of luminosity. The scripture also 
declares likewise, “A hundredth part of the hundredth part 
of the tip of a hair is to be known as the size of the 
jivatman, the individual self. That individual self becomes, 
after release, infinite through his attributive consciousness” 
(Sve.Up.5-8). It is the opinion of the sutrakara that the 
essential nature of the individual self is being atomic in size, 
as he has declared in the sutra, “If it is said that the 
individual self is not atomic on account of scriptural 
statement declaring him otherwise, we say it is not so; 
because the context of tiiat sruti is related to the other viz., 
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Paramatman” (VS.2-3-22). The Supreme Self alone is 
declared to be all pervasive. 

An objection is raised here. The scriptural text, “When 
he is in the fond embrace of the omniscient self, he does 
not know anything external or internal” (Br.Up.4-3-21) 
declares that there is absence of external and internal 
awareness for one who has attained Brahman. Such being 
the case, how can omniscience be declared in respect of a 
liberated self ? The answer to this objection is given in the 
next sutra. 



*P?frr”ffa I £MWIi{3l49?'tftci|«f: I TRiit 
I g “TTTr TitT 

1116II 

The declaration of the scripture that he does 
not know anything pertains to one of the two states 
viz., dreamless sleep and death. The sruti indeed 
reveals so. (4-4-16) 

The scriptural passage quoted does not relate to the 
liberated self. It relates to cither of the two viz., dreamless 
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sleep or death. The sruti has declared that he will be having 
no awareness in the state of deep sleep and death, but 
declares omniscience in the state of liberation. In the state 
of i Sushupti' or deep sleep, it is said, “The atman in that 
dreamless state does not know himself as ‘I am this’, nor 
does he know other beings. He gets himself verily 
destroyed” (Ch.Up.8-11-4). The term ‘ Vtnaslmm ’ means 
1 Adarshanatn ’ or non-perception. In the state of death, the 
scripture declares, “Rising up from these external elements, 
he perishes after them indeed” (Br.Up.2-4-12). The 
meaning of ‘perishes’ is he does not perceive. But in the 
state of liberation, “Indeed, the above mentioned person 
perceiving with his mind viz., divine eye (the attributive 
consciousness) enjoys all the qualities which are in/thc 
world which is Brahman” (Ch.Up.8-12-5), “This realiser 
sees everything and he will obtain everything from every 
side according to his will” (Ch.Up.7-26-2) - thus do the 
scriptures declare. 

ffa 3F*TT^TfacMU|^ | 



(4-4-17) 
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3tt^”, ^ f ^T Rram jrmR^ xr 

3IfTr3cJ ' apiyq i qR : I W5TrT* W<ti ^ 

I 3Trft “^ftS53^ 

<4)1 Hl^ TH? d^lUll 'f^'flnTT”, TTgft ^^1U| 3TH^:, 

silted *ir*msdw” frqqqtojrf^raR^g^nyi^ 
■^Thfij i Ti l ygiMHHEi jft un 

^flrarrfdViqrw-4 ^M^d^ccnfcivh'i^ i 

^4^ biJUs^ld^ ||17 II 

The liberated atman attains glory similar to 
Paramatman except in the matter of activity 
relating to the creation and others of the world; 
Because the context related to the activity of 
creation and others of the universe belongs to the 
Lord and also because the liberated atman is not 
associated with that context. (4-4-17) 

The doubt here is whether the experience of the 
liberated self is only the experience of the Supreme 
Brahman who is possessing the great glory of infinite bliss 
unsurpassed, who is distinct from every other entity and 
who is of the sole nature of all auspicious qualities and 
opposed to all that is defiling or whether he experiences 
the sport of the form of ruling over the universe through 
creation and other things of the universe. 

The prima facie view is that he will enjoy also the 
sport of the form of ruling over this universe as the 
scriptural statement ordains, “Being untainted, the 
liberated self attains the highest degree of equality with 
Brahman” (Mun.Up.3-1-3). 
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The conclusion arrived on the other hand is as follows 
In the scriptural statements such as, “From whom all 
these beings arc born” (Tait.Up.3-1-1), “O good looking 
one! All this was Sath alone in the beginning before 
creation” (Ch.Up.6-1-2), “Brahman indeed was all this , 
the one only, before creation” (Br.Up.1-4-11), “Prior to 
creation, all this was the atman alone” (Aitha.Up.1-1), 
“Indeed Narayana alone, the one only, was prior to 
creation” (Mahopanishat.1-1), the function (or activity) of 
the creation of the universe is expounded only as related to 
Brahman. In those several contexts, even the presence of 
the liberated self is not noticed. Therefore, the equality of 
the liberated self to Brahman is only regarding the 
experience of the unsurpassingly blissful Brahman, divested 
of the burden of the form of ruling over this universe as 
evidenced in the texts, “He enjoys all the auspicious 
qualities of Brahman along with the all-knowing Brahman” 
(Tait.Up.2-1), “It is the one unit of the joy of Brahman 
and of one, steadfast in Brahman and unaffected by desire” 
(Tait.Up.2-8). Brahman indeed is of the nature of 
unsurpassed supreme bliss while being experienced by itself 
or others without any distinction, as it is of the essential 
nature of supreme bliss without any difference. The sutra 
also is explained by this. 

(4-4-18) 

“rfFT 
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efteFT: TJ^FU cfift, TT^rT^ 

tf&IH : cT^IT^ ^ tTOT 

1118 II 

4rMrr*lltete«hKdcff ^T«j ^rbUl 

vrrrft *rafa, <yR-c^id 4 H^ <4)^ chra^n $<^13- 

Should it be said that there is not the absence 
of the function of the creation of the universe in 
respect of the liberated self as there are scriptural 
teachings to that effect, we say it is not so; because 
those scriptural statements teach about the 
enjoyments which are in the worlds of those deities 
who hold offices. (4-4-18) 

‘ Pmtyaksham > means vcdic statements. If it is argued 
that there is the function of creation and others in respect 
of the liberated self as the function of the creation of the 
universe is taught in respect of the liberated self in 
scriptural statements such as, “He is free to move as he 
likes in all the worlds” (Ch.Up.7-25-2), “He, the liberated 
self moves about in all these worlds enjoying whatever 
things he likes and assumes whatever form he likes” 
(Tait.Up.3-10-5), we say it is not so. Because these 
statements are related to the spheres of the deities who 
hold office. Those who hold offices, i Aadbikaarikaaha-\ are 
HiranyaGarbha and others who are appointed by the 
Supreme Purusha in posts having authority in ruling over 
the respective worlds. ‘ Atandalani ’ means their worlds. If a 
desire arises in a liberated self to experience the objects in 
those worlds, he will move there and there according to his 
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desire on account of the grace of the Supreme Self and 
enjoys the objects of experience existing there. The above 
scriptural statements declare thus. The sruti expressly 
declares that he enjoys all those tilings as evidenced in, 
“Enjoying whatever things he likes” and “assuming 
whatever form he likes” (Tait.Up.3-10-5) and it docs not 
say that he rules over all those things. 

If it is asked how that which is subjected to change 
such as origination and others and that which is mixed up 
with the defiling and which is litde becomes an object of 
experience to the liberated self, that the scripture declares 
that the liberated self will move at his will in all worlds 
according to his desire - the reply is given in die next sutra. 

faehKIcira rT <rar ft (4-4-19) 


Kill | drMrr^lf^fciehW cicfcl 
fcIch'KIdft - xri sT^T I ft*{dPlfislrtfe*K 
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The nature of Brahman alone which is not 
subjected to modification is the object of experience 
to the liberated self. The scriptures speak likewise 
the existence of the liberated self in such Brahman. 
(4-4-19) 

The term i Cha' is used in the sense of emphasis. That 
which does not exist in modifications such as birth and 
others is ‘ Vikaaraavarthi y i.e., verily Supreme Brahman 
itself. The Supreme Brahman, which is divested of all kinds 
of modifications, which is of the sole nature of all 
auspicious qualities and which is opposed to all that is 
defiling, which is of the nature of Supreme Bliss, along 
with all his glories and all auspicious qualities, is the object 
of experience to the liberated atman. That worlds also that 
are subjected to modifications, that are included in his 
glory are objects of experience to the liberated self. The 
scriptures declare the state that the liberated self remains 
an enjoyer in the Supreme Brahman as evidenced in the 
texts, “Whenever this one, the upasaka, gets established in 
this unperccivable, bodyless, inexpressible, and groundless, 
for gaining fearlessness, then he comes upon fearlessness” 
(Tait.Up.2-7-1), “That Brahman indeed is bliss; one 
becomes possessed with bliss gaining this very' same bliss” 
(Tait.Up.2-7-1). One who is steadfast in Brahman, gaining 
that Brahman alone becomes blissful, that is the meaning 
of the statement. Brahman is of the essential nature of 
infinite bliss and characterised by infinite auspicious and 
unsurpassed qualities and possessing great glories. It is 
declared by the scriptures that the liberated self moves 
according to his will in the worlds that comprise a part of 
the great glory of Brahman, for experiencing Brahman 
along with its glory. 
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d¥fad¥3ci (4-4-20) 

irMr^lft'jFlteKUW I 'StHFI tj MWglhJTO 

9TiTT $H£d>Adlsf 3n^anyTT^ <^'d: 
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And the srutis and the smrithis show thus 
alone. (4-4-20) 

‘Pratyaksha and AnumancC i.e., the sruti and the 
smrithi show the same trudi that was mentioned earlier 
viz., the nature of ruling over the worlds by means of 
creation and others belongs only to the Supreme Brahman 
and that the experience of Supreme Brahman alone is the 
enjoyment of the liberated atman. The srutis arc such as. 
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“From that Brahman of this nature ether was produced” 
(Tait.Up.2-1), “The wind blows out of His fear” 
(Tait.Up.2-8-1), “Indeed under the Supreme Command of 
this Akshara, O Gargi, the Sun and the Moon stand well 
supported” (Br.Up.3-8-9). The smrithis also declare 
likewise as seen in the following passages, “I am the cause 
of all other entities” (Gita.10-8), ‘1 am the cause of the 
creation and likewise the destruction of all other entities” 
(Gita.7-6), “I stand supporting the whole world by a small 
part of my power” (Gita. 10-42), “All this universe 
functions on account of myself”, “Willing to create the 
various kinds of creations from this body” (Manu.I-7), 
“The ruler of all other entities” (Manu.12-122), these 
statements relate to the Supreme Paramatman. “But a man 
who does not desire, from whom all desires have departed, 
who has obtained all desires, who has his own self as his 
object of desire” (Br.Up.4-4-6) - such scriptural statements 
declare the same truth. Even in the smrithi text it is 
declared thus, “I am exceedingly dear” (Gita. 7-17), “Such 
a devotee who has his mind and intellect fixed in me, is 
firmly established in me alone, the highest goal” (Gita.7- 
18), “Such a great soul who realises that Vasudeva is verily 
all this, is very rare” (Gita.7-19), “He who meditates upon 
me with steadfastness through Bhakti yoga, he transcends 
these three qualities of matter and becomes worthy of 
experiencing his essential nature which is distinct from 
matter” (Gita. 14-26), “I am the support for the attainment 
of the essential nature of the jivatman which is distinct 
from matter, which is free from re-birth and which is 
eternal. I am the cause of even that Bhakti yoga which is 
die cause of the eternal fruit. I am also the cause of the 
attainment of unique bliss” (Gita. 14-27) - these statements 
relate to the nature of liberated atman. 
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(4-4-21) 


chim^Bf 9i^jun f^Tjfgnrr” ^ 

112111 


P^^rci whr, crff WdHc^H '^tF tR : 

Because there is an indication that equality 
relates to mere enjoyment of bliss, the liberated self 
is not having the function of creation and others. 
(4-4-21) 

On account of the declaration of the scripture that the 
liberated self has equality with Brahman in respect of the 
bliss of the experience of Brahman as evidenced in the text, 
“He attains all auspicious qualities along with the 
omniscient Brahman” (Tait.Up.2-1-1) and also on account 
of the indications, it is decided that the equality of the 
liberated atman with Brahman is devoid of the functions 
relating to the creation of the world and so on. 

If the characteristic of rulership is only for the 
Supreme Paramatman, then it may be doubted that the 
Supreme Paramatman may at some time, by virtue of his 
independence, cause the liberated self to return to the world 
of Samsara. The sutrakara furnishes his answer to this 
doubt in the next sutra. 


3TTTfi%: ¥l««*|^ (4-4-22) 
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VIK^hR^hiIh olddrflft 1122II 

There is non-return of the liberated self to this 
world because the scriptures declare so. There is 
non-return to this world because die scriptures say 
so. (4-4-22) 

It is made out from the scriptures that there is no 
return of this liberated self to this world. Just like the fact 
of the creatorship of this universe and the rulership of 
Paramatman is known from the scriptural statements such 
as, “From whom all these beings are born” (Tait.Up.3-1), 
“He willed, ‘may I become many, may I be born’” 
(Tait.Up.2-6), “He who rules over the earth from within” 
(Br.Up.3-7-3), “He who rules over the atman being 
within” (Br.Up.Madh.3-7-22). Similarly, from scriptural 
statements such as, “Those who attain Brahman through 
this path of Archiradi do not return to this world of human 
beings” (Ch.Up.4-15-6), “Living in this way die hill life of 
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his, he attains the world of Brahman and never more 
returns to this world” (Ch.Up.8-15-1), “The great souls 
who have attained perfection having come to me are never 
more subjected to re-birth which is the abode of sorrow 
and which is transcient by nature”, “Arjuna, all the worlds 
from the world of Chaturmukha Brahman downwards are 
subjected to re-birth; but O, Son of Kunti, on attaining me, 
there is no re-birth” (Gita.8-15, 16), “Gaining this 
knowledge of mine, those that attain similarity with me 
are not born again at the time of creation and they will not 
be subjected to sorrow at the time of destruction” (Gita. 14- 
2) - it is made out that the liberated self will not return to 
this world at any time. The repetition of the sutra is for 
suggesting the conclusion of the Shastra. Thus everything 
is consistent and compatible. 
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Summary of Adhikaranas 

Chapter 3, Pada 1 

As a preface to the third chapter, Ramanuja reviews in the 
Shri Bhasyam what has been established in the course of 
the first and second chapter of the Vedanta Sutras. 

The Vedanta texts establish that the Supreme Brahman 
is the object of meditation on the part of all aspirants 
desirous of attaining die Supreme Brahman, getting rid of 
the bondage of migration. It is established here that 
Brahman is the sole cause of the entire universe and diat 
Brahman is not touched by even a shadow of imperfection 
and that it is an ocean of supremely exalted auspicious 
qualities and is totally different and distinct from every 
other entity. This truth has been established on solid 
grounds in the second chapter where the Sutrakara has 
answered the objections regarding Brahman being the 
cause of the entire Universe through a process of 
constructive and critical reasoning. 

In the third chapter it is expounded for the purpose of 
developing renunciation or vairagya, the imperfections of 
the jivatman in all states such as die state of transmigration, 
the dream state, the state of deep sleep and the state of 
swoon. The first pada of the third chapter is known as 
“ JivadoshaPada” and the second pada of the third chapter 
is known as “Ubbayalinpja pada” where the infinite 
unsurpassed glory of Brahman is established. This is meant 
for inculcating a strong desire for attainment of Brmahan. 
The third pada of the third chapter determines the nature 
of several Upasanas or meditations and clarifies differences 
between the several Upasanas or identities of the several 
meditations that are prescribed in the Upanishads. The 
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several attributes of Brahman that are to be meditated 
upon in several meditations have been determined in this 
pada. As this happens to be the prime subject of the third 
chapter, the third chapter is often designated as related to 
the exposition of die means of attainment of Brmahan or 
Sadbana Adhaya. The fourth pada of the diird chapter 
establishes diat jnana of the form of meditation is the padi 
way to the attainment of the highest Purushartha. 

In the first pada of the third chapter there arc six 
Adhikaranas or topics and they highlight the nature of the 
transmigration of the jivatman from one body to another. 

1. Tadantara Pratipatyadhikarana 

In this Adhikarana it is brought out through a close 
examination of the relevant texts of the Chandogya 
Upanishad that Jivatman moves from one body to another 
after death, being necessarily enveloped with the subtle 
elements that form the nucleus of the new body. 

The prima facie view is that he goes alone without 
being associated with the subtle elements, as the subtle 
elements are available everywhere. In this context, the texts 
expounding die Pancbapni Vidya are examined closely. The 
question posed to Shwethaketu was, ‘Do you know how 
water oblated in the fifth fire becomes signified by the 
word PurusbaV. Here, five fires are mentioned such as the 
fire of Dyuloka or the world of Swctrga, die fire of Parjanya, 
the fire of Pritbivi or earth, the fire of Purusha and the fire 
of the form of woman and the five oblations viz. the 
Shradba, Soma, Vrusbti, Annum and Retas are described 
as oblations to be offered in the respective fires and when 
the waters are oblated in the fifth fire, they assume the 
name of Purusha. Here it is clarified that by the term 
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waters, that water alone is not mentioned, but, the 
combination of all the elements is called by the term 
Aapaha and it is mentioned as water because that is 
predominant in that combination. It is made out that the 
subtle elements that are the support of all the sense organs 
move when xhejeeva passes out of the body, along with the 
jivatman . It is clarified here that the term sbradba signifies 
waters alone. The jivatman moves associated with all the 
subde elements and the subtle sense organs and attains the 
moon or the Somaloka. The term Somaraja signifies the 
jeeva alone and the meaning of the statement, ‘the gods 
devour him’, is that such a. jivatman becomes an instrument 
to the experience of the gods. Thus, it is affirmed in this 
section that in the process of transmigration, there is 
necessarily material contamination and the consequent 
imperfection. The subtle body or the sookshma sharira 
continues its contact with the jivatman during 
transmigration from one body to another and therefore 
death or separation from the body is not a solution for 
getting rid of karma. 

2. Krtatyayadhikaranam 

In this section, it is described diat a jeeva who has done 
meritorious deeds such as sacrifices, charity and 
humanitarian deeds ( Ishta, Purtha, Datta), attains 
Somaloka through the padi of the dboomamarjfa , and 
enjoys certain heavenly enjoyments. After experiencing the 
results of the good deeds, he comes back to this world by 
the same path by which he reached Somaloka or by a 
different route. The doubt that arises here is, whether he 
exhausts all his karmas and comes back without any 
residual karma or not. 
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This adbikarana answers this doubt and asserts that 
all his previous karmas do not get destroyed by experience. 
A substantial part of his karma vet remains after 
experience and he returns to this world to experience the 
results of those karmas good and bad. Only that karma 
which yielded the experience of heaven was cleared by 
experience. The sruti points out that those whose conduct 
has been good will be born in noble births whereas those 
whose conduct is evil will be born in evil births. It is further 
clarified that the term t cbarana } indicates punya and papa 
and it is clarified further that it is to be known that 
punyakarma certainly depends on aebara. So, it is decided 
in this section that those who return to this world from 
Somaloka do come back with residual karma. This section 
also emphasizes that the jivatman is having the 
imperfection of the form of domination by karma. The 
term yavatbsampatham signifies the exhaustion of that 
particular karma which had commenced to yield the 
results. 

3. Anishtaadhikaryaadhikaranam 

The meaning of the statement that is found in 
ICaushitaki Upanishad such as All who depart from this 
world go to the moon alone’ is clarified in this section. 
Should it be said that even sinners who have not done any 
good deed also go to the world of the moon to return to 
this world, it is answered that it is not compatible to say 
so, as Arichiradi is the path for attaining Brahman, 
attainment of the world of moon through the Dooma 
marga is possible only for those who have done good 
deeds. Those sinners who have not done any good deed 
can neither attain Brahman through Archiradi nor attain 
the moon through the Doomadi because they arc bereft of 
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jnana and karma. For those people there is no requirement 
of the fifth oblation for getting a body. They go through 
the path of sin which is known as Kasbtaqgathihi. 

4. TatSvabhaavyaapathyadhikaranam 

It is pointed out in the scriptures that the souls 
descending from die world of the moon pass through 
various factors like Akasha and others until they enter the 
mother’s womb. The question diat is decided in this section 
is whether they become verily those factors or diey become 
closely associated with Akasha and others. 

The prima facie view is that they attain truly bodies 
like Akasha and others as Shradha becomes the moon or 
Somamja . 

The conclusion that is arrived here is that the souls 
become closely associated with those entities like Akasha 
and others , attaining similarity with them. They do not 
assume the state of Akasha and others as they are not 
going to experience l sukJm or dukha ’ that is the effect of 
karma. So the souls that descend from the moon attain the 
state of similarity with Akasha and others. 

5. Nathichiradhikaranam 

The question whether die souls that have attained 
similarity with Akasha and others stay very long with such 
entities or they stay for a short time is decided in this 
section. 

It is decided that the descending jeevatmans from the 
moon stay with Akasha, Vayu, Abhra , Mcyjba, Varhsa and 
so on, do not stay long with those entities as there is a 
particular mention of the soul finding difficulty in coming 
out of the position of seeds. It is expressly mentioned that 
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the descending souJ finds it very difficult and takes a long 
time to come out of die position of seeds. Therefore it is 
understood that th e jxvatnum does not stay long with other 
entities such as Ether and odiers. 

6. Anyadhishtithaadhikaranam 

The scripture declares that the souls descending from 
the moon become the cloud, fall upon the earth in the form 
of rain and are bom as corn, rice and others. It is decided 
in this section that the descending souls themselves are not 
born with plants and others as their bodies, but they cling 
to plants and odiers they arc ensouled by other souls. It is 
pointed out here that they had not done any karma that 
would result in the assumption of such bodies. If it is 
argued that diey are destined to be born as corn and others 
on account of the performance of sacrifices involving the 
injury on animals like horses in the course of the 
performance of the vedic sacrifices, it is replied that the 
performance of sacrifices and others is ordained by the 
scriptures and the killing of the animals in the sacrifice is 
not a sin. So it is determined diat the jivatman is associated 
widi die factors like Akasha and others assuming similarity 
widi them. 

So, in this pada it is clearly made out that the 
jeevataman carries with him determining antecedents such 
as the subtle elements, and the fact of punya and papa 
done from beginninglcss time which are waiting to yield 
the results at sonic future time. So the jivatman carries all 
imperfections even while transmigrating from body to body 
and it is to be clearly understood that one has to undertake 
the path of spiritual perfection for getting rid of all 
imperfections. 
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Chapter 3, Pada 2 

In the second pada of this chapter there are eight 
Adhikaranas and of them the first four Adhikaranas deal 
with the different states of the jeeva, such as the dream 
state, dreamless state and swoon. It is pointed out here 
that the jimtman is subjected to imperfections in all these 
states. The last four sections are devoted to the exposition 
of the unsurpassed glory of Supreme Brahman. It is 
expounded here that the Supreme Brahman is a home of 
all auspicious qualities and is never touched by even the 
scent of imperfection. In the concluding Adhikarana of this 
Pada, it is determined that the Supreme Paramatman is 
verily the bestower of the fruits of all deeds, secular and 
spiritual. So this Pada lays out very clearly what one should 
aspire to attain and what one should renounce. 

3.2.1 Sandhyaadhikarana 

The subject matter of this section is the nature of the 
dream world. It is discussed here about the creator of the 
objects that are experienced in the state of dream. The 
Brihadaranyaka Upanishad and the Katopanishad declare 
about the creator of the object of the dream state as, “In 
that state of dream there are no ponds, there are no tanks 
and rivers, but He creates the ponds, tanks and rivers for 
he is the creator”. This section determines who that creator 
is. 

The creation which happens in the state of dream is 
only on account of the True Will of the Supreme 
Paramatman. That creator is not the jivatman. Though the 
jeevataman has the fact of True Will as his attribute, it is 
clouded on account of his karma. The creation of the 
objects in the state of dream that are experienced only by 
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such and such persons lasting for such and such time verily 
on account of the True Will of the Supreme Paramatman. 
This creation is the most wonderful one and it is of the 
form of apportioning die fruits of the petty deeds of the 
good and bad karmas of th c jivatman. 

As it is pointed out that the dream indicates the good 
or bad happenings that would come in future, this creation 
of the objects of the dream is certainly by Paramatman 
Himself. It is pointed out in this context that the essential 
nature of the jivatman is hidden and not manifested owing 
to the Will of the Lord. So, it is decided in this section that 
the dream state is true and not illusory and the objects in 
the dream state are created to last for such and such a time, 
to be experienced by such and such people, by the Supreme 
Paramatman alone. 

3.2.2 tadabhavadhikaranam 

This section concerns itself with the third stage viz. 
tiie state of sushupti. Even in this stage the jivatman does 
not happen to know Himself or any other object. There is 
neither the experience of the waking world nor the 
experience of dream in this state. When this state was 
taught to Ir.dra, he returns again to Prajapathi being 
dissatisfied on account of the fact that the Atman does not 
know himself as T am this’ nor does he know other things. 
He appears as if destroyed. This points out that the state 
of deep sleep is not free from imperfection. 

In this section, the seat of sushupti is determined. Tile 
scriptures state the nerves called hitt r, the pericardium, and 
also the Supreme Brahman as the place of deep sleep. It is 
declared in this section that all the three are to be combined 
as in the combination of the mansion, the couch and the bed. 
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Brahman is in the place of the bed as it happens to be 
resting place of jivatman in deep sleep. Though the 
jivatman rests in Brahman during deep sleep, he docs not 
know that he is united with Brahman or he does not know 
that he is coming from Brahman, as he is dominated by 
karma. So it is decided that even in the state of deep sleep 
there are imperfections for die jivatman. 

3. Karmanusmriti-shabdavidhyadhikaranam 

In this section it is examined whether the same atman 
who goes to deep sleep uniting with Paramatman wakes 
up after deep sleep or a different person arises up? 

It is determined here that there is identity and 
continuity between the pre-sushupti and the post-sushupti 
self. It is not a different self that wakes up from sushupti. 
Four reasons are mentioned in support of this fact that one 
and the same person rises up after deep sleep: 

1. The person has to experience the results of his past 
karma. 

2. There is recollection on the part of the person who 
goes to sushupti as ‘I have risen out of sushupti’. 

3. The words of the scripture also are like that. 

4. If the person who goes to deep sleep does not rise 
from it, going to sushupti itself would be moksha. But 
in that case all scriptural commandments prescribing 
the means of liberation would become meaningless. 

Therefore the jivatman rests in the state of sushupti in 
Paramatman to get relieved of the stress of the waking and 
dream state and arises afterwards. 
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4. Mugdhadhikaranam 

In this section the state of swoon is examined and it is 
pointed out that it also carries imperfections and is not a 
solution for the ills of samsara. The state of swoon is also 
one of die states that the jivatman is subjected to. If it is 
said that it is one of the three states mentioned earlier, it is 
pointed out that in neither deep sleep nor death nor dream 
nor waking state. It is the state of half deadi. 

In the above four sections it is pointed out that the 
jivatman carries imperfections and when the jivatman 
realises this nature of his, he develops dispassion or vairagya 
and takes a genuine turn in life for his upward evolution. 

The next four sections of this chapter are meant for 
expounding the glory of Paramatman and they are meant 
for causing an intense desire for attainment of 
Paramatman. 

5. Ubhayalingadhikaranam 

This is a fundamental Adhikaranam where the twofold 
characteristics of Brahman viz. 1. being the abode of all 
auspicious qualities and 2. being divested of all that is 
defiling, are conlcusively decided. In the previous sections 
certain imperfections that happened to the jivatman on 
account of the different states such as waking state, and 
others were outlined. It is examined whether those 
imperfections taint Paramatman also who is along with the 
jivataman as his inner controller in all states. It is decided 
after close examination that Brahman is never tainted by 
any imperfection though Brahman resides in all entities in 
all states. The Chandogya text clearly declares that 
Brahman is opposed to all evil, and is free from oldage, 
death, sorrow, hunger or thirst and affirms that he has true 
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desire and true Will. This fact of “Ubhayalinpatva” viz. 1. 
being opposed to all that is evil and at the same time 2. 
being the home of all auspicious qualities is confirmed by 
all smruthis and adumbrate texts. 

The Brihadaranyaka text that expounds the 
antaryamitva of Bhagavan declares in every statement that 
Brahman is amruta or one who is untouched by the defects 
of the objects in which he abides. If it is asked whether 
these attributes of Apahatapapmatva and others are not 
like the characteristics of the jivatman also, it is replied that 
it is not so, because, on account of the Will of the Lord, 
they are clouded by karma in the state of migration, leading 
to the contact of these respective defects of those objects. 
The Katopanishad expressly mentions that Paramatman 
shines out even without eating the fruit of karma though 
He is clinging to the same tree along with the jivatman. 
Brahman is the principal ruler and he is not having a form 
due to karma like the jivatman. The statement “ Satyam 
jnanam anantham” does not ordain the undifferentiated 
nature of Brmahan, but on the other hand establishes its 
unconditional existence or sattha , His all-embracing 
omniscience and the nature of His being not limited due to 
time, space or object. 

The statement “Satyam jnanam anantham” does not 
negate other attributes to Brahman. The two examples viz. 
the reflection of sun in water and the presence of ether in 
all entities arc given here to point out that Brahman is not 
tainted by any defect whatsoever. Though ether has contact 
with all objects, it is not tainted by any defects of those 
objects, just as die sun is not tainted by the defects of its 
reflection in water. Likewise Brahman is not tainted by any 
defect. As the sun does not really abide in water, he is not 
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touched by the defects. On account of the essential nature 
of Apahatapapmatva of Paramatman, the defects of the 
objects do not taint Him even while He abides within them. 
The statement of Brihadaranyaka Upanishad viz. “Not this 
much. Not this much “ declares only the negation of ‘that- 
much-ness’ of Brahman and it docs not negate what was 
taught earlier on the two forms of Brahman. This becomes 
established by what the same text declares further/>n as 
“there is nothing higher than that Brahman who has been 
declared by the term Not this much only”. The fact of being 
characterised by the Universe of the form of die corporeal 
and the non-corporeal is verily an attribute of Brahman. So 
it is determined in this section that Brahman is 
characterised by Ubhayalinpatva. 

6. Ahikundalaadhikaranam 

In this section the relationship between Brahman and 
the non-sentient order is examined and determined. It is 
claimed that the non-sentient order is a particular modified 
state of Brahman itself on account of the scriptural 
statements ‘Indeed there are two forms of Brahman”, “All 
this is Brahman”, “I shall articulate the difference in names 
and forms entering into these deities”. This prima facie 
view gives the example of snake and its coils to point out 
that there is both difference and non-difference between 
Brahman and the non-sentient principle. 

The second prima facie view is that the non-sentient 
principle is a form of Brahman itself just as the light and 
its luminosity as both of them belong to the same class. 

Theses two views are countered on account of the 
defects in those two views. If it is admitted that the 
particular state of Brahman itself is the non-sentient, all 
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defects happen to Brahman. The example of the snake and 
the coil is inappropriate. The second view also is not 
tenable because they may belong to die same class and diat 
will be only a genus that is found in Ishwara and the other 
entities and that view is opposed to the declaration of the 
smruti and srutis. Therefore the conclusion that the 
sutrakara arrives at is diat it is the relationship of Atnshd’ 
and the i Amshi\ as is found in respect of the jivatman and 
Brahman. So it is determined here that the AmshaAmshi 
bhava is of the form of Visbesbana and Visheshya and it is 
to be understood that the non-sentient principle is an 
inseparable attribute or Apmtbak sidhdha visbesbana of 
Brmahan. 

It is thus conclusively established that the non-sentient 
order and the sentient order are ever dependant upon the 
Supreme Brahman by virtue of their being inseparable 
attributes of Brahman. 

7. Paradhikarana 

It is examined in this section whether there is any 
other entity more celebrated than the Supreme Brahman 
characterised by Ubhayalinpatva. There is room for doubt 
on account of certain statements of the scripture that are 
appearing to be pointing to something greater than the 
Supreme Brahman. Such statements are as follows: - “This 
self is a bank or a bridge”, “crossing the bridge the blind 
become the non-blind”, “Brahman has four quarters or 
padas”, “Brmahan has sixteen parts”, “What is higher than 
that which is without form?” . The Sutrakara explains the 
meanings of these scriptural statements in five sutras and 
establishes that there is no other entity' more celebrated 
than the Supreme Brahman. The term seta or bridge 
signifies that Brahman is holding separately all these 
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worlds, so that they may not be mixed up with one another. 

The term tarati teaches that Brahman is to be 
attained. The mention of quarters and parts is meant for 
the purpose of meditation. The term tataha in the 
statement tato yaduththaratharam is having the meaning 
of tasmaath or therefore. The meaning of that statement is 
as follows:- ‘The statement made earlier is concluded by 
mentioning the reason as follows - Therefore that Being 
which is higher than all others has no form or body due to 
karma and no imperfection’. Those who know this heroine 
immortal. While those who do not know Him attain 
misery. It is thus established on firm grounds that there is 
no entity more celebrated than the Supreme Paramatman. 

8. P haladhikar anam 

The question that is determined here is whether die 
fruits worldly and the other-worldly and the fruit of 
emancipation from samsara of the form of attainment of 
Paramatman - are obtained from the performance of the 
prescribed karmas or from the Supreme Brahman, the 
bestower of all fruits of all karmas. The Poorvamimamsaka 
advances the view that the several karmas such as sacrifices, 
charity and meditations and so on that are prescribed by 
the shastras yield the results by themselves through an 
apoorva that is produced by those deeds. 

The conclusion that is arrived at is diat all these actions 
such as sacrifices and others are modes of worship of the 
Lord and the Supreme Paramatman grants all those fruits 
being pleased with those karmas. The root yaj signifies the 
worship of the deity and even the sacrifices and others have 
the form of the worship of the Lord. The karma by itself 
cannot yield the result at some future time; because it is 
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momentary and it is destroyed at that moment itself. The 
assumption of an apoorva which is not established by the 
scriptures is not tenable. Therefore it is to be admitted that 
the Supreme Paramatman alone is the bestower of all fruits 
for all karmas, secular and vedic. It is the Supreme 
Paramatman alone who grants the fruit of moksha to those 
aspirants that meditate upon Him. Even upasana by itself 
cannot yield the result. This section establishes that the 
Supreme Paramatman is worshipped by all kinds of actions 
and that He alone is the giver of die fruit. The Aradbyatva 
and Phalapradatva of Paramatman is established in this 
section. 

Chapter 3, Pada 3 

This pada or quarter of this chapter considers the 
theme of different meditations enjoined in the Upanishads 
to find out which of them are identical and which of them 
are different from each other. At a time when the different 
types of meditations were practised by earnest aspirants, 
this kind of consideration was of paramount importance. 
This is a long section and on account of this consideration, 
the third chapter itself was designated as the Sadhana 
adhyaya. While determining the identity or otherwise of 
different meditations, four factors are taken into 
consideration. They are I. Chodana or injunction 2. Phala 
Samyoga or the fruit 3. Rupa or form 4. Nama or name. 
When these arc different, the meditations arc different. If 
they are identical they are non-different. The entire area of 
Upasana is reviewed from these points of view. 

1. Sarvavedanta pratyayaadhikaranam 

The topic that is examined in this section is whether 
the meditations such as Vaishvanara vidya, Dahara vidya 
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and others are different from one another as they are 
taught in different Upanishads. 

The prima facie view is that they are different from 
one another, as they arc taught in different contexts and as 
they are repeated. 

The Sutrakara declares after close examination that 
they arc not different from one another though they are 
taught in different branches. The refinement of Shirovmta 
and others mentioned in some branches are not accessories 
to meditation but they arc only related to the study of the 
veda. When the same meditation is enjoined in different 
Upanishads the characteristics of the object of meditation 
mentioned in different Upanishads are to be combined and 
meditated upon. _^ 

2. Anyathaatvaadhikarana 

The meditation upon Udgitha is enjoined in both the 
Chandogya and Brihadaranyaka Upanishads. Udgitha 
should be meditated upon with the view of Prana for 
bringing about the conquest over enemies. Here, the doubt 
arises whether they are the same or different. 

The decision arrived in this section is that these are 
not the same meditation. 

In Chandogya Upanishad it is ordained that one 
should meditate upon the Pranava which is a part of the 
Udgitha; In Brihadaranyaka, the Udgata who is the 
meditator upon the whole of the Udgitha is to be 
meditated upon having the view of Prana. So these are 
two are different meditations. 

3. S arvabhedadliikar ana 

Pranavidya is enjoined in Chandogya, Brihadaranyaka 
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and Kaushitaki Upanishads. In Chandogya and 
Brihadaranyaka, Prana is ordained to be meditated upon as 
characterised by the qualities of being the eldest (Jyaishtya) 
and the most celebrated (shraishtya). 

It is also to be meditated upon as having the 
characteristics of Vashishtatva, Pratishtatva, Sampatva and 
Aayathanathva - that are the qualities of Vah, Chakshush, 
Shrothra and the Manas . In Kaushitaki Upanishad only 
Jyeshtatva and Shreshtatva are mentioned. Vashishtatva 
and others are not medntioned as related to Prana. 
Therefore there is room for doubt whether they are 
different meditations or die same. It is claimed that they 
are different as there is difference in form. After 
examination it is determined that there is no difference in 
these meditations. The fact of Prana being the eldest and 
the most celebrated is confirmed in Kaushitaki and the 
existence and functioning of Vak and others are dependent 
upon Prana. So it is implied there also. The meditation 
upon Prana is the same. 

4. Anandadyadhikarana 

In this section it is examined whether the qualities such 
as Ananda and others that determine the essential nature 
of Brahman are to be combined in all kinds of meditations 
upon Brahman and it is determined that they are to be 
necessarily combined. 

The prima facie view is that all these qualities are not 
to be included because they are not expressly mentioned in 
those different contexts. This view is terminated and it is 
declared that the qualities such as Satyam, Jnanam, 
Anantham, Anandam and Amalam are to be included in all 
meditations upon Brahman as the reflection upon Brahman 
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becomes incompatible without the reflection of these 
attributes that determine the nature of Brahman. Should it 
be said that qualities like Priyashirastva and others are to 
be included, it is answered that they are not to be included 
as Brahman would be liable to increase and decrease and 
other defects and as they are not necessary for determining 
the essential nature of Brahman. Such qualities such as 
Priyashirastva and others are mentioned for the purposes 
of meditations. 

5. Karyaakhyanadhikarana 

In Chandogya and Brihadaranyaka Upanishads it is 
declared diat Prana is to be meditated upon as the eldest 
and the most celebrated. It is declared that the waters are 
the garment of Prana. To provide Prana with a garment, 
people cover Prana with water by means of an aachamana 
before eating and after eating. Now the doubt that arises 
here is whether the meditator upon Prana has to perform 
another aachamana or sipping of water before eating food 
and after eating food in addition to achamana that is 
prescribed by the smruthi text, as an accessory to the 
meditation upon Prana. It is determined in this section that 
one should reflect upon the waters that are sipped as the 
garment of Prana and it is not necessary to perform 
another achamana. 

6. Samanadhikarana 

The question diat is discussed in this section is whether 
the Shandilya Vidya ordained in Agni Rahasya and 
Brihadaranyaka is different or the same. The atman is 
ordained to be meditated by the pure mind and that atman 
is described as having Prana for His body, who is 
resplendent and who is Satyasankalpa and who is the self 
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of even ether, according to AgniRahasya. In 
Brihadaranyaka the atrnan is described as the Purusha to 
be realised by the pure mind, who is residing within the 
heart, who is Sarvasya Vasbi or the Lord of all and Sarvasya 
Ishanaba, who commands and supports whatever is in this 
world. If it is said that there is difference in form as in one 
text, the quality of Satyasankalpa is mentioned in excess of 
what is mentioned in other text. The Sutrakara states that 
there is no difference between the quality of Vashifta and 
SatyaSankalpatva and so both texts ordain the same 
Upasana. So there is no difference. 

7. Sambhandhadhikaranam 

In the Brihadaranyaka, SatyaBrabmopasanam is 
ordained. It is taught that one should meditate upon 
SatyaBrahma as residing in the Aditya Mandala and in the 
Right eye. Two secret teachings are taught as Ababa and 
Aham. Now the doubt is whether these meditations 
restricted to the two different places are the same or 
different. Are the secret names restricted to the places as 
ordained in the scripture or are they to be followed in both 
places without any difference? 

The prima facie view is that die object of meditation 
that is the SatvaBrahma is the same in both adhidaiva and 

J 

adbyatma context and so there is no difference in the 
Upasana. As the places of meditation such as Aditya and 
the Eye arc different, these two are determined to be 
different from each other. 

So it is concluded that die secret names are to be 
meditated upon as ordained in the sruti in respect of the 
Aditya Mandala and the right eye separately and they are 
not to be combined. 
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8. S ambhruty adhikaran am 

The topic of this section is whether the qualities of 
veerya sambhruti and dyuvyapti attributed to Brahman in 
the Taittiriya text and the supplementary texts of the 
Narayaneeyas, are to be combined in all meditations or 
whether they are restricted to particular meditations. It is 
argued diat they are to be combined in all meditations as 
no specification is made here. 

The conclusion arrived at is that they are related to 
particular meditations connected with particular abodes. 
This quality of Dyuvyapti (pervading all the highest heaven) 
and others are not appropriate to be taken in meditations 
where Brahman is meditated upon as residing in a small 
abode such as the heart. 

9. Purushavidyadhikaranam 

In Taittireeya, the Purusha Vidya is declared as follows 
: “As regards the sacrifice of the Purusha who knows thus 
- his own self is the sacrifices his faith is the wife” and so 
on. In Chandogya Upanishad the Purusha Vidya is 
introduced thus - “The Purusha himself is the sacrifice, 
the first twenty four years of his life are the morning 
libation” and so on. The doubt here is whether these two 
meditations are different or not. 

The prima facie view is that both are the same, as the 
name is the same as Purusha Vidya. Though in the 
Taittireeya text the connection with die fruit is not declared, 
the fruit declared in Chandogya viz. ‘He lives for a hundred 
and sixteen years* applies to the Taittireeya also. So there is 
non-difference. 

The conclusion that is arrived after discussion is that 
there is difference in form between these two types of 
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meditations and so they arc different meditations. There is 
the assumption of three oblations in Chandogya whereas 
the assumption of sacrificer of wife and so on is found in 
Taittireeya. The Taittireeya text is in close proximity to the 
declaration of the fruit of BrahmaVidya and this happens 
to be an accessory to that meditation. The fruit that is 
described in Chandogya is longevity of life. So there is 
difference between these two meditations. 

10. Vedhadyadhikarana 

The question that is discussed here is whether the 
initial mantras that are recited in the beginning of the 
Upanishads arc accessories to meditation or not. If it is 
argued that they are accessories as they are associated with 
the meditations, the Sutrakara declares that they are not 
accessories to meditation as the mantras “piercing the 
heart” and others are used in certain Abhtchara or magical 
practices and as mantras such as “May Mitra be propitious 
to us” and so on are applied in the study of the Veda. 
Therefore they are subservient to the study of Veda and 
they are not accessories to meditation. 

11. Haanyadhikaranam 

In some branches of the veda it is declared that the 
meditator upon Brahman sheds all Punya and Papa at die 
time of the fall of the final bodv. In some other branches it 
is declared that the Punya and Papa will be taken by his 
friends and foes respectively and that his sons would take 
the share of his property. In some texts it is declared that 
he shakes off his good and bad karmas, his friends take 
hold of his good karmas and his enemies take hold of his 
bad karmas. The doubt here is whedier a meditator upon 
Brahman should meditate upon mere discarding of his 
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punya and papa or whether he should meditate upon the 
taking of punya and papa by his friends and foes or whether 
he should meditate upon both. 

The prima facie view is that it is optional because 
there are scriptural statements ordaining so. 

The conclusion arrived at is that one should meditate 
upon both as the entry of punya and papa is dependent 
upon the shedding of punya and papa by another. Both the 
passages are ordaining one and the same truth and the 
statement found in one branch is having relationship with 
the statement found in another branch and they are to be 
complemented. 

12. Saamparaayaadhikaranam 

The topic diat is discussed in this section is about the 
time of the destruction of punya and papa of one who 
meditates upon Brahman. Are all the good and evil deeds 
(punya and papa) abandoned at the time of departure from 
the body or a part of the punya and papa gets destroyed at 
the time of departure from the body and a part gets lost in 
the path of Archiradi ? 

The prima facie view is that punya and papa get 
destroyed in both the places as declared by the scriptures. 
If all punyas and papas are destroyed at the time of 
departure, movement on the path of Archiradi would 
become incompatible. The scripture says, “He comes to the 
river Viraja and shakes off the good and evil deeds’. 

The conclusion diat is arrived at is that all the deeds 
good and bad get totally destroyed even at the time itself 
of his departure from the final body. The delay for 
attainment of Brahman is only so long as he does not 
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become freed from the body. The movement on the path 
of Dcvayana becomes compatible on account of the efficacy 
of the vidya. A subtle body is provided for moving on the 
path of Dcvayana. So one should reflect upon the 
destruction of all good and bad deeds at the time of the 
departure from the body itself. 

13. Aniyamaadhikarana 

The question whether the attainment of Brahman 
happens through Archiradi to all those that meditate upon 
Brahman or whether it is restricted to only such kinds of 
meditation where Archiradi is expressly mentioned in the 
Upanishads, is decided in this section. 

Archiradi is mentioned in connection with meditations 
upon Brahman such as Upakosala Vidya and others. There 
is a general statement found in Panchagni Vidya that 
Archiradi happens to all those who meditate upon 
Brahman with faith and austeritv. 

j 

The conclusion drawn by the Sutrakara is that 
Archiradi is the path for attainment of Brahman in respect 
of all kinds of Brahmopasakas. The smruthi texts also 
ordain like that. 

14. Aksharadhyadhikarana 

In Brihadaranyaka, the characteristics such as 
asthula {not massive), ananu (not atomic) and so on are 
mentioned in respect of Brahman designated by the term 
a!:shara or immutable. The Mundaka Upanishad has a 
passage as follows : “The higher knowledge is that akshara 
that cannot be seen or grasped”. Now the doubt arises 
whether these characteristics such as asthula, ananu etc. are 
to be combined in all kinds of meditations upon Brahman 
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or whether they are to be taken only where the texts ordain 
them in particular meditations. 

The decision that is arrived at is that these qualities 
should be combined in all kinds of meditations just like the 
qualities of Ananda and others. These qualities determine 
the essential nature of Brahman that is opposed to all that 
is defiling. The nature of Brahman is distinct from the 
nature of the jivatman by virtue of die quality of Ananda 
and others that arc characterised by the quality of being 
asthula and others. So they are to be combined in all 
meditations on Brahman. If it is pointed out that even 
qualities like sarvakarma and sarvagandha also will have 
to be combined, the reply is given that all qualifies are not 
combined in all meditations upon Brahman. Only such 
qualifies such as asthulatva and so on are combined in all 
meditations without which the reflection upon the essential 
nature of Brahman cannot be possible. 

15. Antaratvaadhikarana 

In Brihadaranyaka Upanishad, Ushastha poses a 
question to Yajnavalkya about the Brahman who is direct 
and immediate and who is within all. Yajnavalkya gives the 
reply that, “He who breathes up with Prana, breathes down 
with Apana and so on - is your self and is within all”. 
Further on Yajnavalkya says, “Do not see the seeing person 
who sees the sight, Do not reflect upon the reflecting 
jivatman” and so on and concludes as “This your atman 
himself is die atman in all”. Further Kahola asks the same 
question about the Brahman who is within all and 
Yajnavalkya replies that “He who transcends hunger and 
thirst, grief and delusion, old age and death, is that 
Brahman” and declares that everything else is a source of 
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sorrow and misery. The question whether there is 
difference between these two kinds of meditation or not is 
what is discussed and decided in this section. 

The prima facie view is diat there is difference. 

The decision is that there is no difference between 
these two kinds of meditations. Both questions pertain to 
Paramatman. '‘Direct and immediate the attribute, 
excludes the jivatman. In the first question, the fact of being 
the cause of the functions of breathing up and down in all 
living beings is Paramatman alone. The fact of supporting 
the jivatamn in sushupti is related to Paramatman alone. 
The Taittireeya says, “Who can live and function if there 
had not been that Ananda? (Paramatman)”. Prana 
dhaarana in all is possible on account of Paramatman 
alone. 

The reply given to the second question determines the 
unique nature of Paramatman who is transcending hunger, 
diirst and others. The one and non-second Brahman alone 
who is the internal self in all is characterised by both 
replies of Yajnavalkya to the two questioners. So there is 
no difference in these two types of meditations. As the 
same Brahman is sarvantara, the internal self in all, the 
characteristics that are described in die two replies are to 
be combined while meditating upon by both Ushastha and 
Kahola. The characteristic of Sarvantaratva is the main 
attribute in both these types of meditations. Though there 
is difference in questions and answers in respect of 
Sadvidya , it is taken as one and non-second meditation. 

16. Kamadyadhikaranam 

Dahara Vidya is taught in Chandogya and 
Brihadaranyaka. The question that is discussed and 
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determined here is whether these two are different or not. 
It appears that these two are different from each other. In 
Chandogya, Akasha characterised by the characteristics of 
Apahatapapmatva and others is die object of meditation. 
In Brihadaranyaka, the object of meditation is one who is 
characterised by die qualities of Vashitva and others and 
who is abiding in Hrudayakasha. So it is argued that there 
is difference in meditation as there is difference in form, 
though Paramatman alone is the object of meditation. In 
one Akasha is the object of meditation. In the other, 
Paramatman who is reclining in Akasha is the object of 
meditation. 


The conclusion is that there is non-difference between 
these two meditations. The attributes in both meditations 
such as having the heart as his abode, true will, true desire 
and so on are common to both. The one designated by the 
term Akasha is Paramatman and Apahatapapmatva and so 
on are His auspicious qualities. In Brihadaranyaka it is 
declared, “The great Atman who sleeps in the Akasha, who 
is within the heart and who is the controller of all, who is 
the ruler of all beings”, and from this it is understood that 
the same Paramatman in Chandogya is described here. 
There is no difference on account of the mention of 
Vashitva because it is aspect of Satyasankalpatva. The 
statement, ‘He sleeps in Akasha’ denotes ether which is 
within the lotus of the heart. So there is no difference in 
form. 


If it is stated that the qualities mentioned here are not 
to be combined in meditations for attainment of liberation 
as the scripture negates the qualities of Brahman in 
statements like, L Sa eshaha neti netlryaatma it is pointed 
out that the sruti does not discard the auspicious qualities 
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because they have described them with great ardour. The 
statement ncha naanaasti negates the plurality of objects 
non-ensoulcd by Brahman. The statement nett nett 
expounds that Brahman is distinct from what all is seen in 
this world by virtue of its being the innerself of all. If it is 
argued that the sruti describes free movement in all the 
worlds at will after attainment of Brahman and so this kind 
of meditation is not leading to liberation, it is replied that 
these are not worldly benefits but they are attainments 
where Supreme Brahman is experienced through out. So 
there is movement at will in all the worlds according to the 
scripture, that are the fruits of attainment of Brahman. 
Therefore the meditator upon Brahman should combine 
the qualities of Satyasankalpatva and odiers mentioned in 
Chandogya and Brihadaranyaka. 

17. Tannirdharanadhikaranam 

The meditation upon Udgitha is ordained in the 
Chandogya Upanishad as an accessory to karma. Here a 
doubt arises whether it should be undertaken in all 
sacrificial acts or not. If it is stated that this meditation on 
Udgitha should be undertaken as a rule in all sacrificial acts 
just like the ladle made of Parna wood is taken without any 
restriction, the poorvapaksha says that there is no fruit for 
this Upasana. 

This view is countered in this section and it is 
established that there is no restriction that this should be 
undertaken in all sacrificial acts. The scriptural statement, 
“The One who knows thus and the one who does not know 
thus, perform with that omkara” shows that there is no 
restriction. This meditation upon Udgitha has its own phala 
or fruit different from the fruit obtained from the sacrificial 
deeds and that fruit is of the form of non-obstruction of 
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karma. So there is no rule that this meditation upon 
Udgitha is to be undertaken in all sacrificial deeds. 

18. Pradanadhikaranam 

In Dahara vidya it is ordained that one should 
meditate upon the essential nature of Paramatman who is 
of the form of Daharaakasha. In addition to this it is 
ordained that the auspicious qualities of that Paramatman 
should also be meditated upon separately. The doubt that 
arises here is whether Paramatman also characterised by 
those qualities should be meditated upon while meditating 
upon the qualities of Paramatman separately. 

The prima facie view is that it is enough if 
Paramatman is meditated upon as Daharaakasha 
characterised by the qualities of Apahatapapmatva. The 
meditation upon Paramatman also is. not be repeated while 
meditating upon the qualities separately. 

It is concluded here diat one should meditate upon the 
Daharaakasha repeatedly while meditating upon the 
auspicious qualities separately. The object of meditation 
should be reflected upon as characterised by the auspicious 
qualities also in addition to the reflection upon the essential 
nature of that Paramatman, though the object of meditation 
is one and the same. It is just like the case of offering 
oblations to Indra characterised by the different qualities as, 
“This oblation is to Indra, the overlord, Indra the sovereign” 
and so on. While thinking of each characteristic, the name of 
Indra as qualified by that characteristic is also repeated. Like 
that, while meditating upon the characteristics of 
Daharaakasha, one should meditate upon Daharaakasha also 
as characterised by that quality. 
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19. Lingabhuyastvaadhikaranam 

In the Taittireeya text there is a statement “Visvam 
Narayanam Devam aksharam Paramam Prabhum” and it 
concludes with the statement, “So aksharaha 
Paramassvaraat”. In this statement, the object of 
meditation as related to Dahara Vidya is determined. A 
doubt arises here whether this is related to merely Dahara 
vidya or whether it determines the particular object of 
meditation in all meditations upon the Highest Self, as 
enjoined in all Upanishads. 

The prima facie view is that this scriptural statement 
is determining the Upasya svarupa or the object of 
meditation as related to Dahara vidya alone, because prior 
to this the mode of meditation upon Daharaakasha 
precedes this. 

The conclusion is that this statement determines the 
object of meditation in all Brahma Vidyas on account of the 
fact that there are numerous indicatory' marks supporting 
it, mentioning the objects of meditation in different kinds 
of meditation such as Akshara, Shiva, Shambhu, 
Paramatma and so on, by name they are all restated in 
those statements as Narayana. The statement that all of 
them are verily Narayana alone decides that Narayana is 
the object of meditation in all types of meditation upon the 
Supreme and consequendy it proves that Narayana is the 
object of meditation in Dahara vidya also. 

20. Purvavikaipadhikarana 

In Agni Rahsya of the Vajasaneyikas certain fires that 
are kindled bv the mind, which arc of the form of 
meditation are declared as “Those built by the mind, those 
built by the speech, those built by the vital airs, those built 
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by the eye” and so on. The question is whether diey are 
accessories to the sacrifice being of the form of action or 
kriyaamaya or whether they are accessories to the sacrifice 
being of the form of vidyamaya or meditation. 

The prima facie view is that all these arc of the form 
of action or kriyaamaya. 

The conclusion arrived at is that they are all 
undoubtedly of the form of vidya alone as they are built up 
by the mind by those who now like this. 

The topic of this section is not directly connected with 
the meditation upon Brahman but is included as it is of the 
form of meditation. 

21. Sareeraebhavaadhikarana 

The reflection upon the true nature of the 
Pratyagatman is also absolutely necessary for one who 
meditates upon Paramatman as the inner self of the 
jivatman. The sruti enjoins that one should know the 
essential nature of the Pratyagatman as an accessory to the 
meditation upon Brahman. Should one reflect upon the 
essential nature of the Pratyagatman as characterised by 
Doership, enjoyership and so on, as now evidenced when 
associated with the body? Or should one meditate upon 
the true nature of the pure atman as free from all sin and 
imperfection and so on, which happens to be his true nature 
as taught by Prajapathi. 

The prima facie view is that it is enough to reflect 
upon the form of the individual self that exists in the body 
as characterised by knowership and others. Spiritual 
discipline and attainment of the fruit thereof will be 
possible from this much. The analogy of the tat-kratu- 
nyaya applies to the meditation upon Paratmatman. 
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The conclusion that is arrived here is that the essential 
nature of the jivatman as characterised by the fact of being 
opposed to all that is evil and so on is to be reflected as 
this essential nature reveals when he attains the Supreme 
Light. The essential nature alone as taught by Prajapathi is 
to be reflected upon or else it will the contradict the rule, 
“just as a person meditates here in this world, so will he 
become”. The Pratyagatman is included in the object of 
meditation upon Paramatman by virtue of his being the 
body of that Paramatman. As the essential nature of 
Brahman is being reflected here in die same way the 
essential nature of jivatman also is to be reflected upon. 

22. Angaavabadhdhaadhikarana 

Certain meditations such as meditation upon the 
Udgitha are ordained as accessories to certain sacrifices. A 
doubt arises here whether such meditations are restricted 
to those branches alone or whether they are related to all 
branches. It is decided here that such meditations are 
connected with all branches though the Udgithas arc 
different on account of difference in svaras, they apply to 
all branches as all of them are covered by the same class of 
Udgitha. 

This topic docs not relate to Brahmopasana but it is 
dealt with here as it is a type of Upasana. 

23. Bhumajyaayastvaadhikarana 

The topic that is discussed and decided in this section 
is the way of meditation upon Vyshvanara. In the 
Chandogya Upanishad it is declared that five eminent sages 
who were meditating upon Brahman as Vyshvanara 
approached Uddalaka for getting full instruction into the 
mode of Vyshvanara Upasana. As Uddalaka felt he was 
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because no additional benefit is possible by such 
combination, as the bliss of experience of Brahman happens 
to be the fruit of all meditations upon Brahman. When that 
bliss of communion widi Supreme Brahman is gained by 
one mode of meditation, of what use could any other 
meditation be? But in respect of Kamyopasanas, 
combination is possible because the fruit gained by such 
Kamyopasanas is little and limited. 

26. Yatliashrayabhavadhikaranam 

In the Chandogya Upanishad, the meditation upon 
Udgitha and others that are dependant upon the accessories 
to the sacrifice are ordained. It is doubted whether such 
meditations that are dependant upon Udgitha are to be 
practised as a rule or whether it is optional. 

It is argued that such meditations are to be practised 
as accessories to sacrifice as a rule on account of the fact 
that they are enjoined by the scriptures. The conclusion is 
there is no rule for practising the meditation dependant 
upon Udgitha as there is a rule for Udgitha. There is a 
statement , “That alone which is performed with 
meditation becomes more powerful”. This makes it clear 
that the meditation upon Udgitha has a different fruit from 
the fruit of sacrifice, of the form of averting die obstruction 
to the fruit of karma from other powerful karmas. So such 
Upasanas dependant upon Udgitha are to be practiced 
optionally. 

Chapter 3, Pada 4 

The main theme of this quarter is the exposition of 
the means of spiritual discipline that leads to liberation 
from bondage. 



Summary of Adhikaranas 


381 


1. Purusharthaadhikaranani 

In this section it is discussed and determined that the 
attainment of the highest object is possible only from 
Upasana or meditation upon Brahman and not from karma 
having meditation as its accessory. The Taittirceva 
Upanishad declares that one who meditates upon Brahman 
attains the highest. The view point of die Mimamsaka 
philosopher that the highest object of attainment is gained 
from karma having knowledge as its accessor}-; is described 
in a number of sutras based on a number of scriptural texts 
and it is decidedly stated that meditation upon Brahman is 
the only way for emancipation from samsara. 

The Mimamsaka’s argument is as follows:- The 
scriptural statement that the highest object of attainment 
is merely Arthavada or laudatory , because such kind of 
knowledge of the atman is only for causing refinement of 
die kaita or the agent of the karmas. It is observed that 
the conduct of the knowers of Brahman shows that thev 
engage themselves in karma and meditation functions as 
an accessory to karma. The Upanishad itself declares that 
whatever one does with meditation becomes powerful. The 
scripture declares that both vidya and karma follow him 
together. Vidya is accessor}' to karma because karma is 
enjoined to one who has vidya. One should live performing 
karma throughout. It is declared that one should return 
from the household of the acharya after vedic studies and 
should setde as a householder. 

Having elaborately mentioned the view point of the 
Mimamsaka, Badarayana declares that Vidya alone is the 
means of the attainment of the highest object in life. The 
scriptures teach about the Supreme Brahman who is 
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different from the Jivatman, the doer of karma and ordain 
meditation upon that Supreme Brahman characterised by a 
host of auspicious qualities. The highest object of 
attainment is possible only from the meditation upon the 
Supreme Brahman. There are instances mentioned in die 
scripture to point out that Vidya is predominant and not 
an accessory to karma. In die case of performance of karma 
by die knowers of Brahman it is to be known as karma 
done without any desire in the fruit thereof. The instance 
of Udgitha Vidya where Vidya is subordinated to karma is 
not universal in its application in all meditations. The 
statement that one should settle in a family as a 
householder is to be known as related to one who has learnt 
the Vedas alone. Such a person also when realises the 
meanings of the vedic lore becomes a meditator in due 
course. The statement diat karma should be done lifelong 
is karma that is accessory to vidya. It is noticed that there 
is the declaration about the abandonment of karma as 
related to the householder. So the Sutrakara concludes that 
Vidya alone is the means to the attainment of the highest 
object of life. 

Incidentally the subject of sanyasa is discussed and it 
is declared by Badarayana that there is an injunction in the 
sruti, in respect of all ashramas and therefore the order of 
sanyasa resulting in abandonment of karma proves 
decidedly that Vidya alone is the means of the attainment 
of the highest Purushartha. 

2. Stutimaathraadhikaranam 

This Adhikarana is intending to determine the 
meaning of the scriptural statement, ’This Udgitha is the 
greatest essence of all the essences and it is worthy of the 
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status of Paramatman, this Udgitha is the eighth essence”. 
Is the statement meant for praising Udgitha or is it meant 
for enjoining a particular meditation upon Udgitha with 
the view of rasatamatva. 

The prima facie view is that it is mere laudatory. It is 
just like the statement, u this earth itself is die ladle; the 
world of svarga is Ahavaniya fire”. 

The conclusion on the other hand is that it is not 
laudatory but it is an injunction enjoining the view of 
Rasatanmtva and others that are not known before. 

3. Paariplavaadhikaranam 

There are ccrtain^stories found in the Upanishads such 
as the story of Pratardana, the son of Divodasa and so on. 
The doubt here is, whether they are meant for only telling 
stories or whether they are accessories to meditations. 

The prima facie view is that they are meant for telling 
stories. 

The conclusion is diat they are meant for the purpose 
of ordaining meditation because they are particularised in 
respect of their views. They are meant for enjoining 
meditation alone. 

4. Agneendhanaadhikaranam 

The doubt is whether Brahmavidya is possible in 
respect of the celibates as sacrifices and others are 
accessories to Brahmavidya and as there is absence of 
sacrifices in these ashramas. 

The prima facie view is that meditation upon Brahman 
is not possible for them. 
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The conclusion is that even in the case of celibates and 
recluses, Brahmavidya is possible as scriptural statements 
affirm the association of Brahmavidya to them as in the 
statement, “Desiring which, Brahmacharya is practiced”, 
“Wishing for this Brahman alone, ascetics leave their 
homes and go about the world”. 

5. Sarvaapekshaadhikaranam 

The topic that is discuused here is whether die re is die 
need for all the rites like Agnihotra and others in respect 
of the householder who is a meditator upon Brahman. 

The prima facie view is that there is no need at all of 
these rites like Agnihotra and others as in the case of 
celibates and recluses. The scriptural statement, ‘the desire 
to know' ordains karma only for gaining a desire for 
meditation. So karma is not an accessory to meditation. 

The conclusion is that in respect of householders who 
are required to practice all religious rites, meditation 
certainly is in need of all rites. The scriptural statements 
enjoin performance of sacrifice and so on as accessories to 
meditation. The meaning of‘desire to know’ is ‘they desire 
to gain Upasana’, just as the horse which is the means of 
movement requires a harness and equipment, meditation 
which is also which is a means of liberation is in need of 
accessories of the form of the ordained duties. 

6. Shamadamaadyadhikaranam 

The topic which is discussed and determined in diis 
section is whether a householder should be associated with 
Shama, Dama and so on as accessories to meditation or not. 

The prima facie view is that it is not possible of being 
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practiced by householders because karma of the form of 
functioning of die internal and external sense organs is 
enjoined upon him as accessory to Upasana . Shama and 
Dama are opposed to the nature of performance of karma. 

The conclusion that is arrived at is - the virtues of 
Shama, Dama and so on are to be practiced even by 
householders. These are prescribed as accessories to 
meditation by the scriptures. “One who knows Brahman 
as above becomes Shanta, Danta,Uparata, Titikshu, 
Samahita and sees Paramatman in his ownself as his 
innersclf”. The ordaining of Shama, Dama and others arc 
not in any way opposed to the performance of sacrifices 
and others and therefore they are to be necessarily 
practised. 

7. Sarvaannanumatyadhikaranam 

In the context of PranaVidya described in the 
Upanishads it is declared that, “In the case of one who 
knows thus that the food of all creatures is the food of 
Prana, nothing becomes unacceptable as food”. The doubt 
here is whether this permission for eating all foods in 
respect of the meditator upon Prana, is at all times or only 
at a time when there is danger to his life. 

The prima facie view is that it is at all times as there is 
no particular reference. 

The conclusion that is arrived at is that this permission 
is only when there is danger to one’s life. The Upanishad 
shows that in the case of Ushastha that he partook of the 
remnants of food only when there was danger to his life. 
When it is so in the case of a Brahm^vith, it is to be known 
that in the case of a meditator upon Prana, it is surely like 
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that. Moreover, the Upanishads ordain that one should 
partake pure food for purity of the mind. So eating all kinds 
of food is only when there is danger to one’s life. 

8. Vihitatvadhikaranam 

The ritualistic works like sacrifices and others are 
enjoined by the smruthis as duties to be performed by 
people of different ashramas life long. Likewise they are 
enjoined to be performed as accessories to meditation upon 
Brahman. Now, a doubt arises whether they are to be 
performed by one who is not an aspirant after moksha. 
The same karma cannot be an accessory to meditation and 
also an obligatory duty for the non-meditator on account 
of the combination of nitya and anitya ensues. The same 
karma cannot be nitya as well as anitya. If it becomes 
ashrama karma it is nitya, if it is taken as an accessory to 
meditation it becomes anitya. 

This doubt is cleared in this section. The contradiction 
is avoided by applying the rule of Vmiyoga Prthaktva. These 
duties become accessories to both. They are enjoined by 
different scriptural texts for different purposes. 

9. Vidhuradhikaranam 

The topic that is discussed and decided in this section 
is whether those who are outside the ashramas of life such 
as widowers and others have qualifications for 
BrahmaVidyas or not. 

The prima facie view is that they have no competency 
for Brahmavidya because the accessories of the duties of 
the ashrama such as Agnihotra and others are not there 
for such people. 
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The Sutrakara concludes that there is competency for 
Brahmavidya even in case of such people; because it is 
noticed thus in the scriptures. The instance of Raikva and 
odiers that were devoted to Brahmavidya proves this point. 
The smruthi ordains that anaashramins have to practice 
japa, upavasa, dana, Brahmacharya, shradba and others 
that are common to all ashramas, as accessories to 
Upasana. But it is pointed out that it is better to be an 
Ashramin than an Anashramin. 

10. Tadbhuthadhikamam 

The topic that is discussed is whether there is 
competency for practice of Brahmavidya in respect of 
Naishtika Brahmacharins or perpetual celibates or a 
Vykhanasa or Vaanaprastha and a parivrajaka or sanyasin, 
who have fallen down from their vows. 

If it is argued that they are also qualified for it is 
possible to get help from japa, dana and others, as in the 
case of widowers, the Sutrakara states that there is never a 
qualification for such people as perpetual celibates and 
others who have fallen from their vows, because the 
smruthis declare that there is no expiation for them. A 
person who has fallen from the vows of celibacy is 
boycotted and remains outside the ranks of 
‘Brahmavidyadhikarins’ under both considerations whether 
it is ‘Upapathaka’ or ‘Mahapathaka’ 

11. Swaamyadhikaranam 

The doubt that is discussed and decided in this section 
is whether the meditations upon Udgitha and others that 
are accessories to the sacrifice are to be performed by the 
sacrificer or by the priest. 
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The prima facie view is that they are to be performed 
by die sacrificer himself because it is the sacrificer who 
obtains the fruit of such meditations. 

The conclusion that is arrived at is that they are to be 
performed by the priests themselves as the priests have 
been authorised by the sacrificer for conducting the 
sacrifice. Though the fruit is attained by the sacrificer, the 
Titviks’ are employed by him to conduct the sacrifice. 

12. Sahakaaryantaravidyadhikaranam 

The brihadaranyaka text ordains that a knower of the 
Veda, gaining knowledge must wish to lead an innocent 
and child-like life. Having gained an unassuming life like a 
child and after acquiring the knowledge, he becomes a 
‘Muni’. The doubt that is raised and cleared here is whether 
‘Mouna’ is enjoined as an accessory to vidya or whether it 
is only a re-statement. 

The prima facie view states that it is only a re¬ 
statement of what has been ordained earlier. Mouna is not 
enjoined as an accessory. 

This view is refuted and it is concluded that Mouna 
also is enjoined as an accessory for a successful fulfillment 
of vidya, just like, ‘Shrotavyaha Mantavyaha’ that are 
accepted as accessories to upasana. ‘Paanditya’, ‘Baalya’ and 
‘Mouna’ are enjoined here as accessories. This Mouna is 
different from the ‘Manana’ which is prescribed for the 
firmness of what was heard. This relates to the 
remembrance again and again of the object of upasana. 
This is necessary for the attainment of vidya which is of 
the form of‘Nidhidhyasana’. 
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13. Anaavishkaraadhikaranam 

The meaning of the statement, “Baalyena 
Thishtaaseth’ is clarified in this section. What does the term 
‘Baalya’ mean ? Docs it mean that a meditator should 
entertain all die actions of a child such as eating anything 
that is desired and so on. Or, does ‘Baalya’ mean that one 
should not reveal his glory and be un-assuming ? 

The prima facie view is that he should entertain all 
characteristics of the child as there is no restrictive 
statement. The general restrictive shastras become 
stultified by this particular injunction. 

The conclusion is, the meaning of‘Baalya’ is becoming 
un-assuming and not revealing one’s glory on account of 
the acquisition of knowledge. The random behaviour of a 
child and so on are obstructions to Brahmavidya. So, the 
meaning of‘Baalya’ is becoming modest and un-assuming. 

14. Aihikaadhikaranam 

The question that is discussed in this section is whether 
the results of meditation meant for benefits other than 
‘Moksha’ will be produced immediately after the 
performance or at any other time. 

The prima facie view is that the fruits will be produced 
immediately after those ‘Punya karmas’, as there is no 
reason for delay. 

The conclusion is that the fruits of meditations meant 
for worldly prosperity will result immediately afterwards if 
there are no obstructions to those results from other 
powerful karmas. If there are obstructions, the results may 
be gained after those obstructions are cleared. 
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15. Muktiphalaadhikaranam 

It is determined in this section whether the fruit of 
upasana meant for Moksha is produced immediately after 
the practise of upasana or whether there is no definite 
determination regarding the time of the fruit. 

The prima facie view is that the fruit will be produced 
immediately on account of the fact that there cannot be 
more powerful karmas to obstruct the results of upasana. 

The conclusion is that there is no restrictive 
determination that the phala should result immediately. 
There is possibility of obstructions even for this fruit that 
are of the form of offences committed against the knowers 
of Brahman and as such offences are more powerful. If 
there are no obstructions, the fruit will be produced 
immediately. 
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Chapter 4, Pada 1 

This chapter is known as ‘Phalaadhyaya’. This 
describes that the highest object of attainment is gained 
not by the knowledge of the meanings of the scriptural 
statements, but only by repetitive meditation with love 
upon the Supreme Brahman characterised by all auspicious 
qualities. This is a very important factor that defines the 
means of attainment of liiberation from bondage. 

1. Aavrutyadhikaranam 

The topic that is discussed and determined in this 
section is the nature of upasana or meditation upon 
Brahman which is ordained as the means to attainment of 
Brahman. 

Is meditation to be practised only once or is it 
necessary to be repeated more than once according to the 
shastras. 

The prima facie view is that the purport of the 
shastras is fulfilled when it is practised only once. 
According to the shastra, ‘vedancC or knowing of Brahman 
is the means to liberation. Does not the scripture say, “He 
who knows Brahman becomes like unto Brahman” ? 

The conclusion is that Dhyana, Vedana, Upasana are 
all synonyms and this upasana is to be frequently repeated 
till it results in a vivid perception of the object of 
meditation. This meditation is an unbroken flow of 
continuous remembrance of the auspicious form of the 
Supreme characterised by the essential nature, form, 
qualities and glories. This fact of repetitive meditation is 
ordained by the smruthis also. 
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2. Aatmatvopaasanaadhikaranani 

The question that is discussed here is whether 
Brahman, the object of meditation, is to be reflected upon 
by the upasaka as someone other than himself or whether 
he should reflect over Brahman as his own inner-self. 

The prima facie view is that Brahman is to be reflected 
upon as some one different from the meditator. The 
scriptures declare that he is distinct and different from the 
atman. The Sutrakara also propounds that Brahman is 
different from jivatman. 

The conclusion is that he is to be meditated upon as 
one’s own self, as the ancient seers meditated upon 
Brahman like that. Brahman is the inner self in all entities. 
All terms connote in the ultimate analysis Brahman alone. 
Brahman is the self of the self of the meditator also. So the 
upasaka should meditate upon Brahman as his own self. 

3. Prateekaadhikaranam 

The scriptures ordain certain meditation upon 
‘ Prateekaas ’ or syrrjbols as evidenced in, ”One should 
meditate upon the mind as Brahman”. Now the doubt 
arises whether the meditator upon ‘ Prateeka ’ should 
meditate upon it as his own self or not. 

The prima facie view is that the meditator should 
meditate upon the Prateeka also as his self as that rule is 
ordained in a general way. Prateekopasana also is equal to 
Brahmopasana. 

The conclusion is that one should not reflect upon the 
Prateeka as his atman; because the symbols such as mind 
and such other things are not die atman of the meditator. 
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Wherever Brahman is not the object of meditation, one 
should not entertain the idea of atman in diem. One should 
have a superior view in an inferior object but should not 
have an inferior view in a superior one. 

4. Aadityaadimatyadhikaranam 

Certain meditations are ordained such as, “He who 
shines, meditate upon him in relation to Udgitha”. Here 
the doubt arises whether one should have the view of 
Aditya in Udgitha or vice versa. 

The prima facie view is one should have the view of 
Udgitha in Aditya as Udgitha is the direct means of the 
attainment of fruit. 

The conclusion is - one should have the view of Aditya 
in Udgitha because the gods like Aditya and odiers are 
more celebrated. It is only through the worship of deities 
like Aditya and others that sacrifices yield results. 

5. Aaseenaadhikaranam 

The question that is determined here is whether 
meditation upon Brahman is to be practised by one being 
seated or whether it should be practised being seated or in 
the posture of standing, sleeping or going. 

The prima facie view is that it could be done in 
anyway, as there is no restriction in the scriptures. 

The conclusion is that meditation is to be done only 
being seated, as concentration of the mind is only possible 
in such a way and as upasana requires concentration. 

6. Aaprayaanaadhikaranam 

The doubt that is discussed and decided here in this 
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section is whether the meditation which is a means to 
liberation is to be practised only one day or whether it is to 
be repeated life long. 

The prima facie view is that it is enough to practise 
only once as the purport of the shastra would be fulfilled 
by that much. As there is no specific injunction that it 
should be practised life long, it can be concluded by 
performing only one day. 

The conclusion is that it should be practised life long. 
The Chandogya text, “Living in this way the full life of his, 
he obtains the world of Brahman” ordains that the upasana 
is to be continued from the time of commencement to the 
end of his life. 

7. Tadadhigamaadhikaranam 

The scriptures declare that on the attainment of 
Brahma vidya, the later sins would not taint him and the 
earlier sins get destroyed. It is examined in this section 
whether the non-attachment of later sins and the 
destruction of earlier sins in respect of a Brahmavith is 
proper and reasonable or not. Whether such kind of non¬ 
clinging and destruction respectively of later and earlier sins 
in respect of a Brahmavith happen or not is decided in this 
section. 

The prima facie view is that these are not reasonable; 
because it is declared that karma does not perish without 
yielding its results, even after hundreds of crores of kalpas. 
The fruits of karma are necessarily to be experienced. So 
the scriptural statement declaring destruction of karma is 
to be taken as praising vidya and it should be in a secondary 
sense. 
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The conclusion is that the non-clinging of later sins 
and the destruction of earlier sins necessarily do happen in 
respect of a Brahmavith. There is no contradiction between 
the two kinds of scriptural statements describing 
destruction of karma and confirming the fact of non- 
destruction without being experienced because they relate 
to different subject matters. The statement that karmas get 
destroyed in respect of a Brahmavith affirms the power of 
vidya in obstructing the ability of karma in yielding results. 
The other statement declares the ability of karma in 
yielding results. The power of karma to yield the results 
virtually means the wrath and pleasure of the Supreme 
Paramatman. When the Lord is pleased with his upasana 
which is of the form of his worship, he gives up his 
displeasure. The non-clinging of future sins relates to the 
sins that are committed unintentionally. Sins committed 
intentionally are to be expiated through proper expiations 
or the effects of those sins are to be experienced. 

8. I taraadhikaranam 

The question that is discussed in this section is about 
the destruction and non-clinging of earlier and later ‘punyas’ 
respectively - whether they also happen or not. 

The prima facie view is that for the former ‘Punya 
karmas’ and the later ones, there is no destruction or non¬ 
clinging, because there is no express statement, ''Paapam 
karma na shlishyathe\ 

The decision on the other hand is the same rule applies 
to the ‘Punya karmas’ also done earlier and that are going 
to be done later as the results of Punya karmas are opposed 
to Moksha. They are also undesirables and so non-clinging 
and destruction of Punya karmas also do happen. 
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9 . Anaarabdha kaaryaadhikaranam 

It is examined in this section whether all the good and 
sinful deeds done before the origination of vidya arc totally 
destroyed or whether those that have not begun to yield 
their results alone get destroyed. 

The prima facie view is that all of diem get destroyed 
as there is a statement, “All die sins of that person will be 
burnt”. 

The decision that is arrived in this section is that only 
the good and sinful deeds that have not commenced to yield 
their results get destroyed when there is origination of 
Brahmavidya. The shruti declares that, “The delay is that 
long only as long as he does not become freed from the 
body”. It would be incompatible for the continuation of 
the body if all karmas are totally destroyed. So only those 
karmas that have not begun to yield their results get 
destroyed. 

10. Agnihotraadyadhikaranam 

Agnihotra and other such duties of one’s station in life 
are also Punyakarmas and a doubt arises whether they are 
to be performed or not. It was ordained that even 
Punyakarmas do not cling to a doer as they get destroyed 
in respect of a Brahmopasaka by the power of vidya. 

The decision that is arrived at is that the duties like 
Agnihotra and others are necessarily to be performed 
because there is no non-clinging for the fruits of these 
deeds. These duties are meant for the origination of vidya. 
They are accessories to Brahmavidya. If they are not 
performed, origination of upasana itself will not happen. 
The good and bad deeds other than Agnihotra and the like. 
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done both before and after the origination of vidya are the 
Punyakarmas that are transposed to the friends as 
mentioned in the text, “His friends take the good deeds”. 

11. Itara kshapanaadliikaranam 

The doubt that is discussed in this section is whether 
the good and bad deeds that have begun to yield their 
results get destroyed at the end of that body which caused 
the origination of vidya or whether there is no restriction 
as to their destruction as at the end of that body or at the 
end of another body. 

The prima facie view is that it is at the end of that 
body alone as it is declared in the shruti diat he attains 
Brahman immediately after he is released from the body 

The decision arrived at is that there is no rule that he 
should attain Brahman at the end of that body alone 
because the karmas that have begun to yield the results 
may require a number of bodies to exhaust that karma by 
experience. There is only a rule that he should be freed 
from karma. But it does not limit the number of bodies to 
exhaust the karma that has begun to yield the results by 
experience. 

Chapter 4, Pada 2 

The theme of this pada is the passing out of the jiva 
from the body on his way to the Supreme abode of 
Paramatman. The attainment of Paramatman is the fruit 
or Phala of meditation upon Brahman. The jivatman passes 
out of the body and moves on the path of Archiradi and 
attains the Supreme Paramatman in his abode and the 
process of ‘ Utkranti ’ which is to be known only from the 
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scriptures is described here. This pada is called '’Utkranti 
Pada\ There are eleven sections in this pada. 

1. Vaagadhikaranam 

The question that is discussed and decided in this 
section is whether die sense organ of speech itself merges 
in mind or whether the function only of the sense organ 
rests in the mind. The statement of Chandogya, “When 
the purusha dies his speech unites with the mind, the mind 
gets into Prana”, is the 'vtshaya vakya' that is examined in 
this section. 

The prima facie view is that the function alone of the 
sense organ of speech rests in the mind because mind is 
not the material cause of speech. 

The conclusion is that the essential nature itself of 
i Vak' unites with mind as declared by the sruti. It is to be 
noted here that there is only uniting of the speech with 
mind and not merging with mind as mentioned here. 

2. Manodhikaranam 

The scriptural statement ‘Manaha prane’ is examined 
here and it is decided whether the mind with all the 
Indriyas merges in prana or unites with prana. 

The prima facie view is that the mind merges in prana. 
The mind is declared as ‘Annamaya’ and as water is the 
material cause of ‘Anna’, it is compatible that the mind 
merges in prana. By the term ‘prana’, water is signified. 

The conclusion is that it is not so. The terms 
t Annamaya\ < Aapomaya' and odiers do not declare food and 
water as the material cause of mind and prana. The mind 
is originated from '’Ahamkara'. Prana is originated from 
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ether. The meaning of Annamaya’ and others point out 
that mind and prana are pleasingly supported by food and 
water. Therefore it is decided that the mind united with all 
sense organs unites with prana and does not merge in it. 

3. Adhyakshaadhikaranam 

The Chandogya text declares that prana unites with 
1 ‘ Tejas \ The doubt here is whether the prana unites with 
tejas or with the jivatman. 

The prima facie view holds that the prana unites with 
tejas alone as declared in the scripture. The conclusion is 
that the prana unites with the jivatman according to the 
statement of the Brihadaranyaka Upanishad, “In this very 
manner, at the time of death all the pranas go to the 
individual self”. After uniting with the jivatman like this 
that prana unites with tejas as known from the statement, 
“Prana unites with tejas”. 

4. Bhutadhikaranam 

The meaning of the statement, “Prana unites with 
tejas” is clarified in this section. As the scripture mentions 
mere tejas, there is room for the doubt whether prana 
unites with tejas only. This doubt is cleared by the 
conclusion arrived at in this section that prana unites with 
tejas combined with other elements. Tejas alone is not 
capable of any function. It is known from the scriptures 
that there is a tripartite combination and it is also known 
from the srutis that the individual self migrating from birth 
to birth passes out being associated with all subtle 
elements. So the term tejas mentioned here signifies tejas 
combined with other elements. 
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5. Aasrtyupakramaadhikaranam 

The doubt that is cleared in this section is whether the 
mode of departure of the atman from the body is related 
to one who is without vidya or whether it is common to a 
meditator upon Brahman and a non-meditator. 

The prima facie view is that it is only for a non- 
knower of Brahman, as the scripture declares immortality 
to a man of vidya here alone and there is no passing out of 
the body or ‘utkranti’ for such a knower. 

The conclusion is that this kind of passing out of the 
body is the same for even a man of vidya prior to the 
commencement of movement on the Archiradi path. The 
attainment of Brahman is only through the path of 
Archiradi. After passing out of the body through this 
mode, he further moves through the ‘Murdhanya nadi’ and 
moves on the path of Archiradi. The statement that he 
gains immortality here alone relates to the immortality of 
the form of the destruction and non-clinging respectively 
of his former sins and the later sins, on the attainment of 
Upasana. This immortality signifies the joy of experience 
of Brahman at the time of meditation. This immortality is 
experienced without burning the relationship with the body 
and indriyas. A subtle body accompanies the man of vidya 
while moving on the path of Archiradi after passing out of 
the body. The statement, “His pranas do not depart from 
him” verily means non-separation of the pranas from the 
atman. They stand along with him for enabling him to 
move on the path of Archiradi. The smruthis also declare 
like that. So the process of passing out of the body is 
common to both die knower of vidya and a non-knower of 
vidya. 
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6. Parasampatyadhikaranam 

There is the scriptural statement that, “The subtle 
elements associated with the jivatman would unite with the 
Supreme divinity”. The significance of this statement is 
examined here. The doubt here is whether the subtle 
elements associated with the jivatman proceed to get their 
result according to their karma and knowledge or whether 
they become united with the Supreme divinity. 

The prima facie view is that they proceed to get their 
results according to their karma and jnana, as there is no 
purpose served in uniting with the Supreme on account of 
the fact that there is then the absence of the experience of 
pleasure and sorrow. 

The conclusion arrived at is that the subde elements 
associated with jivatman and others unite with the Supreme 
Brahman according to the declaration of the sruti. The 
individual self enveloped with these subtle elements unites 
with Brahman for taking rest and for getting relieved of 
the stress of the experience of pleasure and sorrow, as in 
the state of deep sleep and Pralaya. 

7. Avibhaagaadhikaranam 

The doubt that is cleared is whether the union with 
Paramatman at the time of death is of the form of 
assumption of the form of the causal state as at the time of 
pralaya or whether it is of the form of mere non- 
separation. 

The prima facie view is that it is of the form of 
assuming the state of cause at the time of delusion. 

The conclusion arrived at is that it is of the form of 
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‘ Avibhaaga ’ or non-difFerenriation. At the time of death 
there is no dissolution because there is no statement of 
creation of Avyakta and so on. 

8. Tadokodhikaranam 

The scriptures declare that an upasaka passes out of 
the body through the ‘Murdhanya nodi’ and a non-upasaka 
would pass through other ‘nadis’ existing in different 
directions. It is examined in this section whether it is 
possible for an upasaka to pass out of the body through 
the ‘cerebral nadi’ as a rule or not. 

The prima facie view is that there is no restriction in 
this behalf as the ‘ nadis ’ are very many and subde and are 
not possible of being discriminated. The intention of the 
sruti is to be taken as - departing from the body will be 
through the ‘nadis’ and it may be ‘Murdhanya nadi’ by 
chance. 

The conclusion is that the upasaka as a rule passes out 
of the body through the ‘nadi’ of the ‘hundred and first 5 
alone on account of the efficacy of upasana and on account 
of the blessing of the Paramatman who resides in die heart 
and also on account of the doors of the ‘Murdhanya nadi’ 
become illuminated by the grace of Paramatman. 

9. Rashmyadhikaranam 

The meaning of the scriptural statement, “Now when 
he passes out of the body, then through the very rays of the 
Sun, he moves upwards” is examined and determined in 
this section. The doubt that arises here is whether the 
movement of the departed atman will be only following 
the rays of the Sun or otherwise. 
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The prima facie view is that there is no such rule, 
because there is no possibility of following the rays of the 
Sun when an upasaka dies during night. So the Sruti is 
making a statement which happens in a few cases. 

The conclusion is that the man of vidya moves upward 
through the very rays alone of the Sun, as the sruti declares 
thus emphatically. It cannot be said that there will be no 
rays of Sun in the night, as during summer the heat of the 
Sun is experienced during nights. There is the association 
of ‘nadis’ and the rays of the Sun always. So the upasaka 
who dies during night moves upward only through the rays 
of the Sun. 

10. Nishaadhikaranam 

The topic that is examined and determined in this 
section is whether there is attainment of Brahman to an 
upasaka who dies at night or not ? 

The prima facie view is that there is no attainment of 
Brahman to one who dies at night as death at night is said 
to be a cause of moving downwards and death at night is 
censured on the shastras. 

The conclusion that is decided is that there is certainly 
the attainment of Brahman to an upasaka who dies during 
night. All the karmas of the upasaka are destroyed on 
account of the attainment of vidya and the karmas that have 
commenced to yield the results will have been experienced 
by him and at the end of the final body there is no cause 
for further bondage. So he certainly attains Brahman. The 
censure in respect of death during night relates to those 
who are not upasakas. 
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11. Dakshinaayanaadhikaranam 

The doubt here is whether there is attainment of 
Brahman to an upasaka that dies during the '‘Dakshinayana’ 
or not. 

The prima facie view is that there is no attainment of 
Brahman for such people who die during ‘Dakshinayana’, 
as the sruti declares that one who dies in ‘Dakshinayana’ 
would attain the glory of the manes and would gain 
’’Sayujya’ with the Moon. It is evident that those who attain 
the Moon will return again to this world by the same path. 

The conclusion is that die upasakas who die during 
‘Dakshinayana’ would attain the Supreme Brahman. There 
is no cause for bondage in respect of them. So they would 
never return to this world again. Attainment of the Moon 
is respect of them is for resting for a while and the same 
scriptural statement declares further that they would attain 
the glory of Brahman further. Return from the Moon is in 
respect of those who attain the Moon through the ‘Dhooma 
margcC. The smruthis describe these two paths not for 
ordaining them as causes for return and non-return but 
they are stated for the reflection of ‘Yogis’. 

Chapter 4, Pada 3 

In this pada the path by which the liberated self attains 
the Supreme Brahman is portrayed. This relates to the 
‘Devapatha’ or ‘Brahmapatha’ that is described in the 
upanishads such as Chandogya Upanishad, Brihadaranyaka 
Upanishad and the Kaushitaki upanishad. This pathway 
begins with 'Archis' or fire and so it is called ArchiradV. 

1. Archiraadyadhikaranam 

It is discussed and determined in this section that a 
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Brahmavith attains the Supreme Brahman through the 
path of the Archiradi. There is room for doubt regarding 
this as the upanishads describe the pathway to Brahman 
differendy. The Chandogya declares that such Brahmaviths 
verily reach lire, the first in the path of Archiradi, from 
fire to the deity of the day, from him to the deity of the 
bright half of the month, from him to the deity of 
Uttarayana, from that deity to the deity of the year, from 
him to the Sun and from him to the Moon and from there 
to the deity of lightning and from there the ‘Amaanava’ or 
a super-human being leads him to Brahman. In the 
Kaushitaki upanishad it is stated that the liberated soul 
would gain the path of ‘Devayana’ and attain in order 
Agniloka, Varunaloka, Indraloka, Prajapathiloka and 
Brahmaloka. In the Brihadaranyaka upanishad, beginning 
with the fire the journey is described and it is stated that 
he would gain Devaloka from Uttarayana and from 
Devaloka to Aditya and from Aditya to Vaidyuta Purusha. 
And elsewhere in the Brihadaranyaka upanishad it is stated 
that he would reach Vayu, from Vayu to Aditya and the 
Moon. 

Now the doubt arises whether all these scriptural 
statements describe Archiradi or not. A doubt arises also 
whether a Brahmavith goes to Brahman by the only path 
of Archiradi or whether he goes by Archiradi or any other 
path. 

The prima facie view is that there is no restriction that 
he should go by the path of Archiradi alone as the different 
paths have been described differently. 

The conclusion is that a Brahmavith attains Brahman 
through Archiradi alone. In all these pathas Archi 1 or fire 
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is recognised everywhere. Those that are mentioned 
elsewhere are to be included in other Ways as the 
combination of different qualities are made in respect of 
upas anas. 

2. Vaayvadhikaranam 

In the Brihadaranyaka upanishad it is stated that the 
liberated atman would go from Uttarayana to Devaloka 
and from Devaloka to Aditya and in the same upanishad it 
is stated elsewhere that he would go from this world to 
Vayu. In the Kaushitaki, it is mentioned that he reaches 
Vayuloka from Agniloka. Now a doubt arises whether 
Devaloka and Vayu are the same or different. What does 
the liberated atman reach after Samvathsara ? 

The prima facie view is that these two are very 
different, because such differences are very well known. 
The Brahmavith may reach any one of these two according 
to his desire and proceed further. 

The conclusion is that Devaloka and Vayu are one and 
the same. The scripture declares Vayu as the world of the 
gods. The term ‘Devaloka’ is a general term and ‘Vayu’ is a 
particular term and so the order that the Brahmavith 
reaches Vayu after Samvathsara is established. 

3. Varunaadhikaranam 

In the Kaushitaki upanishad the order of deities that 
are reached in the path of Archiradi is as follows He 
reaches Agniloka and from there reaches successively 
Vayuloka, Varunaloka, Adityaloka, Indraloka, 
Prajapathiloka and Brahmaloka. Here Agniloka is ‘Archis’. 
Vayu is placed after Samvathsara. In Brihadaranyaka, 



Summary of Adhikaranas 


407 


Aditya is placed after Vayu. Now the doubt arises whether 
Varuna, Indra and Prajapathi are to be placed after 
lightning or whether they are to be placed after Vayu. 

The prima facie view is that Varuna is to be placed 
above Vayu according to the Kaushitaki upanishad and 
Indra and Prajapathi, after Vayu. 

The conclusion is that Varuna has to be placed after 
‘Vidyuth’ or lightning as lightning is within the cloud and 
the connection between lightning and Varuna is well 
known. Indra and Prajapathi are to be placed after Varuna. 
This kind of arrangement is to be made as Arthakrama’ is 
more powerful than ‘Paatakrama’. 

4. Aathivaahikaadhikaranam 

The doubt here is whether Archis’ and others are 
landmarks on the road to Brahman or whether they are 
places of different enjoyments or whether they are deities 
that lead the man of vidya to Brahman. 

The prima facie view is they are sign posts on the road 
of Brahman as it is seen in this world or they may be places 
of enjoyment as it is known from the usage of the term 
‘loka\ 

The conclusion is Archis’ and others are guides that 
lead a man of vidya to Brahman. It is made out from the 
term ‘Vaidyuta purushcC and that applies in respect of other 
persons also. They are all particular deities presiding over 
the different times and other places such as the day, month, 
year and so on. Varuna, Indra and Prajapathi are also 
described as guides as they accord their assistance to the 
man of vidya. 



408 


Vedanta Deepa 


5. Kaaryaadhikaranam 

This is a crucial section which determines the goal to 
be reached by the pathway of Archiradi. The sutrakara 
definitely affirms that movement on the path of Archiradi 
is possible for those who meditate upon Supreme Brahman 
and also who meditate upon their own pure individual self 
ensouled by Paramatman. 

The doubt that arises here is whether the escorting 
deities, beginning with fire, led on the path of Archiradi 
those that meditate upon l Karya Brahman ’ or 
‘ Hiranyagarbha ’ or those that meditate upon Supreme 
Brahman or whether they lead those who meditate upon 
Supreme Brahman and also those that meditate upon the 
pure individual self having the Supreme Brahman as its 
inner self. 

The first prima facie view is that those who meditate 
upon Hiranyagarbha are led on the path of Archiradi by 
the group of escorting deities. It is said that the meditator 
upon Supreme Brahman attains Brahman here alone and 
movement for attainment of Brahman does not become 
appropriate. 

The second prima facie view is that only meditators 
upon the Supreme Brahman are led on the path of 
Archiradi as the term Brahman signifies Supreme Brahman 
alone. 

The conclusion that is arrived at by the sutrakara, the 
great Badarayana, is that the escorting deities lead 
meditators who are not dependent upon symbols. Those 
that meditate upon Hiranyagarbha do not reach the path 
of Archiradi. Similarly, movement on Archiradi is not 
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restricted to those who meditate upon Supreme Brahman. 
But the escorting deities lead two classes of meditators on 
the path of Archiradi - 

1. Those who meditate upon Supreme Brahman. 

2. Those who meditate upon the pure pratyagatman as 
not associated with matter and as having the Supreme 
Brahman as its inner self (Prakruti vimukta and 
Brahmaatmaka). 

Those who meditate upon symbols having the view of 
Brahman do not attain Archiradi. 

As Supreme Brahman is the inner self in all entities, 

‘Brahmaatmaka Svaatmaanusandhana ’ is related to 
Brahman alone and so as known from the Chandogya text, 
they will also attain Supreme Brahman. 

Chapter 4, Pada 4 

This pada is very significant as it describes the ultimate 
fruit of upasana, the nature of die manifestation of the 
liberated atman, its difference from the Paramatman, its 
co-existence with Paramatman for all time to come, the fact 
of the liberated self being characterised by the host of 
auspicious qualities in addition to his being revealed in his 
essential nature of consciousness, the fact of the 
actualisation of whatever is desired by the mere will of the 
liberated self and the fact of liberated self having a body or 
not having a body according to his will and also the fact of 
the liberated self being ever sub-servient to the Lord and 
the similarity between the liberated self and Paramatman 
being in the aspect of only in the experience of bliss and 
not in all other matters such as the activity of creating the 
world etc.. The sutrakara has given his overwhelming 
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verdict that the released self does not attain identity with 
Brahman at any time but it co-exists with Brahman for all 
time to come without having any apprehension of non¬ 
return to this mundane world again. 

1. Sampadyaavirbhavaadhikaranam 

The Chandogya text declares that the liberated self 
reveals itself in its own natural form after attaining 
Paramatman, the Supreme Light. The doubt that arises 
here is whether it is the manifestation of his true nature or 
whether he becomes associated with a different form. 

The prima facie view is that he becomes associated 
with a form that is produced which is of the form of bliss 
or happiness because the true nature of the individual self 
is of the form of non-delight as found in the state of deep 
sleep and others. Termination of sorrow itself is not the 
object of attainment. One should gain infinite bliss. So, it 
should be taken that the individual self that is liberated 
becomes associated with a form diat is newly produced. 

The conclusion that is arrived at is that it is only 
manifestation of his true nature which was clouded and 
obscured in the state of bondage. This is signified by the 
term ‘Svcna’ in the text. The term, ‘Abkinishpadyate ’ 
signifies ‘Svarupaavirbhaava also. 

2. Avibhaagena Drushtatvaadhikaranam 

The question that is discussed here is the mode of 
experiencing Brahman by the liberated self. How does the 
liberated self whose essential nature is manifested 
experience Brahman ? Does he experience Brahman as 
distinct from himself or does he experience Brahman as 
inseparable from his ownself ? 
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The prima facie view is that he experiences Brahman 
as distinct from himself. The scriptural texts declare that 
the liberated self attains the highest degree of equality widi 
him. The conclusion that is arrived at is that the liberated 
self experiences Brahman which is the “self” of his own 
self, as, “I am Brahman”. 

3. Braahmaadhikaranam 

The question that is discussed here is the form of the 
manifestation of the liberated self. How does the liberated 
self manifest in his own nature ? Docs he manifest in his 
nature of being characterised by ‘Apahatapaapmatva’ and 
others or does he manifest in his nature of mere 
consciousness ? Or docs he manifest as being characterised 
by both > 

The first prima facie view is that he reveals his nature 
as characterised by the qualities of‘Apahatapaapmatva’ and 
others as expounded in the sruti. 

The second prima facie view is that he manifests in 
the form of mere consciousness as the sruti declares his 
nature as a mass of consciousness alone. 

The great Badarayana reconciles these two views and 
expounds that the liberated self manifests in both dicse 
natures, as there is no contradiction between these two. 
The one who is of the essential nature of consciousness is 
also characterised by the qualities of Apahatapaapmatva 
and others. Even a crystal of salt is qualified by other 
qualities like a substance, a form, and quality of touch. 
Similarly, the liberated self who is of the essential nature of 
consciousness is characterised by the qualities of 
Apahatapaapmatva and others. 
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4. Sankalpaadhikaranam 

The sruti declares that the attainer of Paramatman 
experiences that Paramatman and follows him eating, 
sporting with women, playing with the chariot and so on, 
on account of his ''Satya SankalpatvcC. The doubt that arises 
here is whether these relatives and others arc produced by 
his mere Sankalpa or through his Sankalpa depending on 
some other effort. 

The prima facie view is that the attainment of relatives 
and others depends upon some other effort in addition to 
his true will. 

The conclusion is that all diese are attained by the 
mere will of the liberated self. There is no mention of any 
other condition for attainment of this in the scriptures. 

5. Abhaavaadhikaranam 

The issue whether a liberated self has a body and sense 
organs or not, or whether he has them or has not them 
according to his will. 

The prima facie view is that the liberated self has never 
a body, sense organs and others as there is no destruction 
of Tm'rt’ and '’Apriya for one who is embodied. 

The second prima facie view is that even a liberated 
self has body and others as the sruti ordains that a liberated 
can assume one body or three or many. 

The conclusion is that the liberated self can have a 
body and Indriyas and also may not have a body and 
Indriyas according to his true will. In the absence of a body 
created by himself the experience of die liberated self will 
be compatible as in the case of dream state. When there is 
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a body and others created by himself, the Muktha 
experiences the objects as in the waking state. When he 
has many bodies, the liberated self pervades them through 
his ‘Dharmabhuta jnana’ which is just like the luminosity 
of the lamp. 

The statement of the scripture that he does not know 
anything external or internal when he is in the fond 
embrace of the Lord, does not relate to the liberated self. 
It relates to the state of ‘Sushupti’ or death. As the 
scripture declares, “Satvam ha pashyaha pashyathi ”, the 
li Derated self has omniscience forever. 

6. Jagadvyaapaara Varj aadhilcaranain 

The topic that is discussed in this section pertains to 
the glory that is attained by the liberated self when he 
attains Brahman. As the scriptures ordain that the liberated 
self a ttains the highest degree of equality with Brahman, it 
is doubted whether the liberated self also engages himself 
in the act of the creation of this universe, ruling over the 
universe and so on that are the unique functions of 
Paramatman. 

The prima facie view is that the liberated self enjoys 
also the sport of the form of ruling over this universe and 
will be capable of creating this universe, granting liberation 
and so on. 

The conclusion that is arrived at here is that the glory 
of the liberated self will be similar to the glory of 
Paramatman except in the matter of activity relating to 
creation and others of the universe. The scriptures have 
clearly expounded that the creation, sustenance and 
destruction of the universe arc the functions of the 
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Supreme Paramatman alone. The unique nature of 
Paramatman is to rule over the universe of the sentients 
and the non-sentients being the internal atman and ruler of 
all other entities. In the contexts of creation, the presence 
of the liberated self is not noticed. So the equality of the 
liberated self to Brahman is only regarding the experience 
of un-surpassingly blissful Brahman alone. The Taittireeya 
text says, “He enjoys all the auspicious qualities of 
Brahman along with the all-knowing Brahman”. The 
liberated self moves in all the worlds that are created by 
the Supreme Brahman, enjoying in those worlds according 
to his will. All the created worlds that are included in the 
‘VibhuthV of Brahman are enjoyable to the liberated self. 
The srutis and the smruthis have declared the same truth 
that the rulership of the universe of the form of creating, 
sustaining, destroying and others, is the unique function of 
Paramatman alone. Even the manifestation of the qualities 
of Apahatapaapmatva and others is dependent upon 
Paramatman alone. The eternality of the jivatman is also 
on account of the will of Paramatman alone. Therefore it is 
decidedly concluded that equality with Paramatman for the 
individual self is only in respect of enjoyment of 
unsurpassed bliss. 

A doubt may arise here that Paramatman who is all¬ 
independent, to whom every other entity is sub-ordinated 
may at a time cause the liberated self return to the world 
of Samsara, by virtue of his independence. This doubt is 
dispelled by the Sutrakara in the concluding sutra of this 
most celebrated treatise. It is affirmed that there will be 
no return of the liberated self to the world of Samsara 
because it is declared thus by the scriptures. Having gained 
his dear devotee to his side, after delivering him from all 
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karma and having caused the individual self to experience 
his infinite bliss, the all-compassionate, omniscient, 
Supreme Lord will never cause the liberated self return to 
this world 

Thus in this ‘Saareeraka Shastra\ the Sutrakara has 
expounded that the ‘pratyagatman’ who is labouring under 
the impact of beginning-less karma, can attain the eternal 
and un-surpassable bliss of communion with Paramatman 
by practising loving meditation upon that Supreme 
Paramatman who is compassionate, omniscient and 
inseparably • elated to him as his internal self. 
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ABOUT THIS BOOK 

Vedanta Deepa is one of the nine gems of 
compositions of Bhagavan Ramanuja. After 
composing the Sri Bhashya which is an extensive 
and exhaustive commentary on the Vedanta Sutras 
of Bhagavan Badarayana, Ramanuja felt the 
need for writing Vedanta Deepa, a simpler 
commentary on the sutras for making the doctrine 
easily comprehended. Deepa makes the doctrine 
easily unterstood without any confusion. Vedanta 
Sara is a much more brief explanation of the 
meanings of the Vedanta Sutras. These Three 
Commentaries serve the purpose of different kinds of 
aspirants. 

The text of the Third & Fourth chapters of the Vedanta 
Deepa is given in this book along with the relative 
translation in English. 










